THE 
PRINCIPAL 
UPANISHADS 


Isa, Kena, Katha, Prasna, Mundaka, Mandukya, Taittiriya, 
Aitareya and Svetasvatara Upanishads with 
Text, Meaning, Notes and Commentary by 


Sri Swami Sivananda 





Published by 


THE DIVINE LIFE SOCIETY 
P.O. SHIVANANDANAGAR—249 192 
Distt. Tehri-Garhwal, Uttarakhand, Himalayas, INDIA 
www.sivanandaonline.org, www.dlshq.org 


First Edition: 1942 
Second Edition: 1950 


Third Edition: 1981 
Fourth Edition: 1998 
Fifth Edition: 2008 
Sixth Edition: 2012 


[ 1,000 Copies ] 


©The Divine Life Trust Society 


ISBN 81-7052-001-0 
ES124 


PRICE: %230/- 


Published by Swami Padmanabhananda for 
The Divine Life Society, Shivanandanagar, and printed by 
him at the Yoga-Vedanta Forest Academy Press, 
P.O. Shivanandanagar, Distt. Tehri-Garhwal, Uttarakhand, 
Himalayas, India 
For online orders and Catalogue : visit dlsbooks.org 


ne 8105s, 


OM 
DEDICATED TO 
THE SEERS OF THE UPANISHADS 
AND 
JAGAT-GURU SRI SANKARACHARYA 
OM 


See 


Š 

/0 È schter (94I, 
torkete torti feat 1, te 
Ralla , Colt. ddaeareg omet 

tesla a ee 
trio fur aa- 2 Lip mney hod: 
Ie fkuderepty Tanghi 

G f arited? DA baem “7 


AS mrc-t Adla ee 
aes i EY, 


(6) 


SRI SWAMI SIVANANDA 


Born on the 8th September, 1887, in the illustrious 
family of Sage Appayya Dikshitar and several other 
renowned saints and savants, Sri Swami Sivananda had a 
natural flair for a life devoted to the study and practice of 
Vedanta. Added to this was an inborn eagerness to serve all 
and an innate feeling of unity with all mankind. 

His passion for service drew him to the medical career; 
and soon he gravitated to where he thought that his service 
was most needed. Malaya claimed him. He had earlier been 
editing a health journal and wrote extensively on health 
problems. He discovered that people needed right 
knowledge most of all; dissemination of that knowledge he 
espoused as his own mission. 

It was divine dispensation and the blessing of God 
upon mankind that the doctor of body and mind renounced 
his career and took to a life of renunciation to qualify for 
ministering to the soul of man. He settled down at Rishikesh 
in 1924, practised intense austerities and shone as a great 
Yogi, saint, sage and Jivanmukta. 

In 1932 Swami Sivananda started the Sivanand- 
ashram. In 1936 was born The Divine Life Society. In 1948 
the Yoga-Vedanta Forest Academy was organised. 
Dissemination of spiritual knowledge and training of people 
in Yoga and Vedanta were their aim and object. In 1950 
Swamiji undertook a lightning tour of India and Ceylon. In 
1953 Swamiji convened a ‘World Parliament of Religions’. 
Swamiji is the author of over 300 volumes and has disciples 
all over the world, belonging to all nationalities, religions and 
creeds. To read Swamiji’s works is to drink at the Fountain of 
Wisdom Supreme. On 14th July, 1963 Swamiji entered 
Mahasamadhi. 


PUBLISHERS’ NOTE 


The greatness and the sublimity of the Upanishads are well 
known to all students of philosophy. There have been many 
attempts to approach the books through various standpoints. 
Much has been written over the knotty problems of 
interpretation, by Eastern and Western scholars. And yet, the 
lay reader has not understood the central teachings fully well. 
In this volume, Sri Swamiji has stressed such points clearly and 
truly, explaining the abstruse ideas in his own inimitable style, 
thus laying bare the sacred doctrine not only before the eligible 
pupil but also the lay reader. 


The present volume contains the Text, Translation, important 
Notes and exhaustive Commentary on Nine Principal 
Upanishads. Originally, these Principal Texts appeared in two 
volumes in earlier editions, and sometime after the publication 
of the same, these works of His Holiness Sri Swami 
Sivanandaji Maharaj went out of print for many years. Forsome 
reason or other, the reprinting of these famous Scriptures with 
the Commentary of His Holiness could not become possible, 
though students of the Prasthanatraya,—the triple foundation 
of Indian Philosophy, viz., the Upanishads, the Brahmasutras 
and the Bhagavadgita,— were eager to see the coming out of 
these treasures of writing and were actually communicating to 
us their requests in this regard incessantly. 


The holy event of the Centenary of His Holiness, however, 
became a noble incentive to the Management of The Divine 
Life Society for considering the reprinting of all the major works 
of the saintly Founder, and it was thought that the Upanishads 
should certainly receive preference, considering the immense 
value of these original masterpieces with the touching 
exposition from the Master's pen. So, the third edition of the 
Eight Principal Upanishads was published in 1983 in a single 
volume. Now, we have added the Mandukyopanishad in this 
edition. 


The Upanishads are the cream of the Vedas. Each of the 
four Vedas, the Rigveda, the Yajurveda, the Samaveda and the 
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Atharvaveda, has its own philosophical and mystical crowning 
teachings which go by the name of the Upanishads. The 
breadth of vision, the profundity of insight and the marvellous 
gamut of inclusiveness revealed in these holy writings, 
considered as Sruti, or revealed Divine Messages, are 
remarkable and breath-taking. The other two among the triple 
foundations of Indian Culture and Spirituality mentioned, are 
the Brahmasutras and the Bhagavadgita, the former directly 
concerning interpretation of specific points occurring here and 
there in the Upanishads, and the latter known as the sweet milk 
extracted from the milch-cow of the Upanishads. Thus, the 
present publication should be an almost unexpected 
satisfaction and joy and a welcome to the heart of everyone 
who has found it possible to recognise the unavoidable 
necessity of living the Inner Life. 


Shivanandanagar, 
1st January, 1998 —THE DIVINE LIFE SOCIETY 
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PREFACE 


UPANISHADS—A TREASURE OF WISDOM 


Prostrations to Satchidananda Parabrahman, who is the 
prop, basis and source for everything! Salutations to all 
Brahmavidya-Gurus or the preceptors of the knowledge of the 
Brahman! 


There is no book in the whole world that is so thrilling, 
soul-stirring and inspiring as the Upanishads. The philosophy 
taught by the Upanishads has been the source of solace for 
many, both in the East and the West. The human intellect has 
not been able to conceive of anything more noble and sublime 
in the history of the world than the teachings of the Upanishads. 


The Upanishads contain the essence of the Vedas. They are 
the source of the Vedanta philosophy. Profound, original, lofty 
and sublime thoughts arise from every verse. They contain the 
direct spiritual experiences or revelations of seers, or sages, 
the Rishis. They are the products of the highest wisdom, 
supreme divine knowledge. Hence they stir the hearts of 
people and inspire them. 


The glory or grandeur of the Upanishads cannot be 
adequately described in words, because words are finite and 
language is imperfect. The Upanishads have indeed greatly 
contributed to the peace and solace of mankind. They are 
highly elevating and soul-stirring. Millions of aspirants have 
drawn inspiration and guidance from the Upanishads. They are 
the cream of the Vedas. They are treasures of incalculable 
value. They are rich in profound philosophical thought. They 
are regarded as the very acme of philosophical thought. Their 
intrinsic value is very great. There is immense depth of 
meaning in the passages and verses. The language is 
beautiful. 

The Upanishads give a vivid description of the nature of the 
Atman, the Supreme Soul, in a variety of ways, and expound 
suitable methods and aids to attain the immortal Brahman, the 
Highest Purusha. 
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Ages have passed since they were first presented to the 
world. Even now they are remarkably sweet and charming. 
Their freshness is unique. Their fragrance is penetrating. Many 
cannot live today without the study of the Upanishads daily. 
They provide supreme food for the soul. 


It is said that Schopenhauer, the renowned philosopher of 
the West, always had a book of the Upanishads on his table, 
and was in the habit, before going to bed, of performing his 
devotions from its pages. He said, “In the whole world there is 
no study so beneficial and so elevating as that of the 
Upanishads. It has been the solace of my life, it will be the 
solace of my death”. 


The Upanishads have undoubtedly exercised and will 
continue to exercise a considerable influence on the religion 
and philosophy of India. They present a view of reality which 
would certainly satisfy the scientific, the philosophic, as well as 
the religious aspirations of man. 


ORIGIN OF THE UPANISHADS 


The Upanishads are metaphysical treatises which are 
replete with sublime conceptions of Vedanta and with intuitions 
of universal truths. The Indian Rishis and seers of yore 
endeavoured to grasp the fundamental truths of being. They 
tried to solve the problems of the origin, the nature and the 
destiny of man and of the universe. They attempted to grasp 
the meaning and value of knowing and being. They 
endeavoured to find a solution for the problems of the means of 
life, and the world, and of the relation of the individual to the 
‘Unseen’, or the Supreme Soul. They sought earnestly 
satisfactory solutions to these profound questions: Who am |? 
What is this universe or Samsara? Whence are we born? On 
what do we rest? Where do we go? Is there any such thing as 
immortality, freedom, perfection, eternal bliss, everlasting 
peace, Atman, Brahman, or the Self, Supreme Soul, which is 
birthless, deathless, changeless, self-existent? How to attain 
Brahman or Immortality? 


They practised right living, Tapas, introspection, 
self-analysis, enquiry and meditation on the pure, inner Self 
and attained Self-realisation. Their intuitions of deep truths are 
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subtle and direct. Their inner experiences, which are direct, 
first-hand, intuitive and mystical, which no science can 
impeach, which all philosophies declare as the ultimate goal of 
their endeavours, are embodied in the sublime books called 
the Upanishads. 


Some Western scholars have fixed the age of the 
Upanishads as B.C. 600, or so. They regard that all of them 
belong to the pre-Buddhistic period. This is a sad mistake 
indeed. The Upanishads are the knowledge portion, or 
Jnana-Kanda, of the Vedas. They are eternal. They came out 
of the mouth of Hiranyagarbha, or Brahman. How can one fix 
the date of the Upanishads? They existed even before the 
creation of this world. 


The Upanishads are a source of deep mystic divine 
knowledge which serves as the means of freedom from this 
formidable Samsara, earthly bondage. They are 
world-scriptures. They appeal to the lovers of religion and truth 
in all races, and at all times. They contain profound secrets of 
Vedanta, or Jnana-Yoga, and practical hints and clues which 
throw much light on the pathway of Self-realisation. 


SIGNIFICANCE AND IDEAL 


There are four Vedas, viz., Rig, Yajur, Saman and Atharvan. 
The word “Veda” comes from the root “Vid”, “to know’. It means 
a book of wisdom. The Vedas are eternal, not the books but the 
Ideas contained in the Vedas. They have come out of the 
mouth of the Lord. 


Each Veda consists of Mantras, Brahmanas, Aranyakas and 
Upanishads. The Mantras are hymns in praise of the gods such 
as Indra, Varuna, Agni, etc. They are all collected, and the 
collections are known as the Samhitas. The Brahmanas deal 
with the performance of sacrificial rites. The Upanishads 
contain the philosophy of Vedanta or ancient wisdom of the 
Rishis (Jnana). 

Knowledge of the Upanishads destroys ignorance, the seed 
of Samsara. “Shad” means to “shatter” or “destroy”. By having 
knowledge of the Upanishads, one is able to sit near Brahman, 
i.e., to attain Self-realisation. Hence the name ‘Upanishad’. 
Knowledge of Brahman is called ‘Upanishad’, because it leads 
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to Brahman and helps the aspirants to attain Brahman. The 
term ‘Upanishad’ is applied to the book also in a secondary 
sense, by courtesy. 


The following two ideas dominate the teaching of all the 
Upanishads: (1) Final emancipation can be attained only by 
knowledge of the Ultimate Reality, or Brahman (Brahma- 
jnana); (2) He who is equipped with the four means of 
salvation, viz., Viveka (discrimination), Vairagya (dispassion), 
Shad-sampat (the sixfold treasure—self-control, etc.) and 
Mumukshutva (yearning for liberation), can attain Brahman. 
The Upanishads teach the philosophy of absolute unity. 


The goal of men, according to the Upanishads, is realisation 
of Brahman. Self-realisation alone can dispel ignorance and 
bestow immortality, eternal bliss, and everlasting peace. 
Knowledge of Brahman alone can remove all sorrows, delusion 
and pain. 


ANUBANDHA CHATUSHTAYA 


The subject matter of the Upanishads (Vishaya) is the 
highest Brahman, or the Supreme Soul. The fruit (Prayojana) 
of this knowledge is the attainment of immortality, or Moksha, 
the consequent freedom from the bondage of Samsara 
(Atyanta-Samsaranivritti and Brahmaprapti). The connection 
(Sambandha) has also been stated by the declaration of this 
result. The person (Adhikari) entitled to study the Upanishad, to 
practise the enquiry of Brahman and meditation on the Self, is 
the one who is equipped with the four means of salvation. This 
is the Anubandha-Chatushtaya. 


ADHIKARI 


The Upanishads are rightly called the Vedanta, the end of 
the Vedas, that which is reserved for those who have freed 
themselves from the bonds of formal religion. 


The Upanishads are not meant for the masses, as they 
contain the highest speculations of philosophy. They are meant 
only for the select few, who are fit and worthy to receive the 
instructions. Hence the term ‘Upanishad’ signified at first, 
‘secret teaching’ or ‘secret doctrine’. As already stated, 
Sadhana-Chatushtaya (the fourfold means) is the primary 
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qualification for an aspirant of Jnana-Yoga, or one who seeks 
the knowledge of the Upanishads. 


CONCLUSION 


In the preparation of this book, | have very closely followed 
the commentary of Bhagavan Sri Sankaracharya and have 
explained his view in regard to the usage of certain technical 
terms occurring in the text. The views of the Dvaita School of 
philosophy and other commentators have also been included 
here and there to give the reader a comprehensive 
understanding of the philosophy dealt with herein. 


Glory to the Upanishads! Glory to the Seers of the 
Upanishads! May their blessings be upon us alll! 


Ananda Kutir, 


Rishikesh, 
1st March, 1942 a ange 
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ISAVASYA UPANISHAD 
INTRODUCTION 


The following are the major Upanishads: 

1. Isavasya Upanishad, or Vajasaneyi Upanishad 
. Kena Upanishad, or Talavakara Upanishad 
. Katha Upanishad 
. Prasna Upanishad 
. Mundaka Upanishad 
. Mandukya Upanishad 
. Taittiriya Upanishad 
. Aitareya Upanishad 

9. Chhandogya Upanishad 

10. Brihadaranyaka Upanishad 

These ten have sometimes been called the old and genuine 
Upanishads. They are the classical Upanishads or the 
fundamental Upanishads of the Vedanta Philosophy. Some 
include the Kaushitaki Upanishad and  Svetasvatara 
Upanishad also under the classical Upanishads. Sri Sankara 
and other Acharyas have written commentary on the ten 
Upanishads only. 

The Isavasya Upanishad is a beautiful Upanishad. The very 
first line of the first Mantra, “/savasyamidam sarvam—This 
whole world is covered by the Lord”, induces a thrilling 
inspiration in the minds of the readers. Meditation on this idea 
alone will lead to the attainment of the Knowledge of the Self. 
He who contemplates on the significance of the first line will 
become a Seer of Oneness, a Knower of the Self. He will have a 
direct vision of the Reality and inner Illumination. The Upanishad, 
though apparently simple and intelligible, is in reality one of the 
most difficult to understand properly. 

The aspirant should sit at the lotus-feet of an experienced 
teacher, a Shrotriyam, a Brahma-Nishtha, and study this 


ONDA BPW ND 


21 


22 THE PRINCIPAL UPANISHADS 


Upanishad with one-pointed and pure mind. Then everything 
will become quite clear. The reader should try to grasp clearly 
the meanings of the terms Vidya, Avidya, Sambhuti, 
Asambhuti, Vinasha, Death, Immortality, Krato, etc. Immortality 
here means relative immortality, not absolute Immortality. 

This Upanishad prescribes two paths, viz., the path of 
renunciation or Jnana Yoga for Sannyasins, and the path of 
action or Karma Yoga for those who cannot renounce the 
world. The desirability of combining Karma with the worship of 
deity (inferior knowledge of god), and of combining worship of 
Hiranyagarbha with the worship of Avyaktam or unborn Prakriti 
is mentioned in this Upanishad. Live in the spirit of this 
Upanishad. Realise the Self. Rejoice in Sat-Chit-Ananda 
Atman. May the blessings of the seers of the Upanishad be 
upon you all! 


cw mA: ma: mià: ll 
The Whole is all That. The Whole is all This. The Whole was 
born of the Whole. Taking the Whole from the Whole, what 
remains is the Whole. 
Om Peace! Peace! Peace! 


Every Veda has its particular peace-chant for its 
Upanishads. These chants are recited in the beginning and at 
the end of the Upanishad. The oneness of the universe with the 
Brahman is beautifully described in this chant. 


Š gma aa afa mai SATA | 
aa aha YAN ar yet: Hea AGTA, 18 UI 


1. All this—whatsoever moves in this universe (and those 
that move not)—is covered (inhabited, pervaded, enveloped or 
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clothed) by the Lord. That renounced, enjoy. Do not covet the 
wealth of any man. 


Notes and Commentary 


This first Mantra deals with Jnana-nishtha. It is addressed to 
those who struggle for the attainment of Knowledge of 
Brahman or Atma-Jnana. This is the Nivritti Marga of 
Sannyasins or the path of renunciation. 


The word /sa comes from the verb /shte, to rule. It means ‘by 
the Lord’. The Lord or Isvara rules the whole world. He is the 
Supreme Ruler. Vasyam means ‘to be covered’ or ‘to be 
inhabited’. Sankara explains that one should lose the sense of 
this unreal world in realising Brahman with the idea, ‘I alone am 
all this as being the inner Self of all’. 


This world of Nama, Rupa, Kriya and Guna (name, form, 
action and quality), is superimposed upon the Atman, on 
account of Avidya or nescience. Therefore duality has cropped 
up. There are the doer, enjoyer, knower, known, seer, seen, 
subject, object, etc. He, who contemplates on the Self as the 
Paramatman, or pure Brahman, will surely renounce the three 
kinds of desires, viz., son, wealth, name and fame 
(Putreshana, Vitteshana and Lokeshana). Tena tyaktena 
means ‘by such renunciation’. Tyaktena means ‘renunciation’. 
Sankara takes this as a noun. Svit is a participle which has no 
meaning. As the world is unreal and as the objects are 
worthless, what is the use of coveting others’ wealth? Further, 
you will get the supreme, imperishable wealth of Atman by 
Self-realisation. 


Renounce (the desires of) the world. Renounce (the desires 
of) the other world. Renounce egoism, selfishness, 
Deha-adhyasa (body-idea). Renounce the desire for liberation. 
Renounce the renunciation itself (Tyaga Abhimana). Then you 
will become That. You will be in Itself. “Brahmavit Brahmaiva 
Bhavati—The knower of Brahman becomes Brahman”. Desire 
for liberation will destroy all earthly desires. You must renounce 
the desire for liberation also. “Na karmana na prajaya dhanena 
tyagenaike amritatvam-anasuh—Neither by works nor by 
progeny, nor by riches, but by renunciation alone one attains 
immortality”. 
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pdd Hatter Rrasa aa: | 
Ud cata aaa sted a ee ferred R 112 I 


2. Performing verily works in this world, one should wish to 
live a hundred years. Thus it is right for thee and not otherwise 
than this. Action will not bind that man. 


Notes and Commentary 


The first Mantra lays down the rule for Knowledge. This 
Mantra lays down the rule for works. This gives advice to those 
who cannot get themselves liberated from the bonds of the 
world. Karmanishtha is prescribed here for those who are 
unable to take up Sannyasa. Kurvanneva means certainly 
doing, only by doing and not refraining from them. Eva gives 
definite force. Karmani means works enjoined by the Vedas 
such as Agnihotra and other rites. The omission of these works 
causes sin. 


Jijivishet means ‘should wish to live’. Satam samah means ‘a 
hundred years’. This is the longest period of life for a man in 
Kaliyuga. One should wish to live for one hundred years 
continually doing Karma and not otherwise. Leading an idle, 
easy-going life will not do. He should do the religious rites daily, 
and also do constant, selfless, disinterested service to the 
humanity with Atma-Bhava. Then only will he get purification of 
heart (Chitta-suddhi). Then only Atma-Jnana will dawn in his 
heart. By such performance of works without any motive, one 
will not be bound to works. This is the path of action or Pravritti 
Marga. 


AGA AA À CHT Belt AMISSI: | 
AT. ta Nearitrreafed SB ATCA AT: 113-1 


3. Sunless (godless) are those worlds covered over with 
gloomy darkness. Those people who are slayers of their souls 
go to these (worlds) after they leave their bodies. 


Notes and Commentary 


There are two readings. Asoorya, sunless and Asurya, 
undivine. In comparison with the state of Supreme Self, the 
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most exalted worlds of the gods are also godless. Andhena 
tamasa, blind darkness, i.e., ignorance which stands in the way 
of realising one’s Self. Avrutah means ‘covered’; Pretya means 
‘leaving the body’; Abhigachhanti means ‘attain’: Atmahanah 
means ‘slayers of the Atman’, i.e., those who kill their Self. 

Those who have drawn the veil of ignorance over the Atman 
are not able to perceive their Self. They move about 
self-deluded in this world and run after perishable sensual 
objects. Their minds are filled with passion, greed, wrath, pride 
and egoism. They do all sorts of evil actions when they are 
under the influence of lust, greed and anger. They are caught 
up again and again in the Samsaric wheel of birth and death. 
They have mistaken the body as the imperishable Self. They 
worship the perishable body like Virochana and his followers, 
the Asuras. They have entirely forgotten the glory and 
splendours of immortal Sat-Chit-Ananda Atman. Hence they 
are called Atmahanah, slayers of the Atman. 


wie Wat Weta Taga orga, | 
agradisareata frcoaferaat arava seh i x I 


4. It (Atman) is motionless, one, swifter than mind. The 
Devas (the senses) could not overtake It which ran before 
them. Sitting, It goes faster than those who run after It. By It, 
Matarisvan (the air, Sutratman) supports the activity of all living 
beings. 


Notes and Commentary 


Here is a description of the nature of the Atman. Na and Ejat 
make up Anejat. The root ejri means ‘to shake’. Anejat means 
‘unagitated’, i.e., steady. 

“It is motionless, but swifter than the mind.” This seems to be 
an apparent contradiction or paradox. But it is not so. Because 
the Atman is all-pervading and all-full (Paripurna), it is said that 
the Atman is swifter than mind. Before the mind reaches a 
place, the Atman is already there, as it is all-pervading. So the 
mind can never be in advance of It. Here, Devas means the 
senses such as ear, eye, etc. It comes from the root which 
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means to ‘illuminate’. Tishtat, i.e., sitting, means that the Atman 
is Nishkriya. It keeps quiet. 


Matarisva is the ruler of the atmosphere. He is the divine 
life-power in all forms. Sankara explains: “Matari antarikshe 
svayati gachhatiti vayu—he who moves in the mother, the air, 
which is the upholder or sustainer of the whole world, the 
Sutratman, Hiranyagarbha, the universal Soul. Matarisva 
means air. This air supports the fire, sun, rain, etc. 


Apas means all Karmas or actions. Water stands for acts, 
because all sacrificial acts are performed with water. 


dealt A det age | 
aaaea Has Ag UAA ATTA: U4 UI 


5. It (the Atman) moves and It moves not. It is distant and It is 
near. It is within all this and It is also outside all this. 


Notes and Commentary 


The ideas of the fourth Mantra are continued here. Ejati 
means ‘moves’. Naijati means ‘does not move’. Apparently, it 
seems that this Mantra also is full of contradictions and 
paradoxes. But it is not so for the thinker. The meaning is quite 
clear. The Atman is the primum-mobile (prime mover). It gives 
a push to the Prakriti and the Prakriti moves. The Atman is 
motionless by Itself but It makes the Prakriti move by simple 
gazing, by Its simple presence. So it is said, ‘It moves’. When It 
is all-pervading and all-full, where can It move? Hence it is 
motionless. ‘It moves not’. 


It is distant for the ignorant. It is very far for those who are 
immersed in worldliness, who have plunged themselves in 
Samsara. It is very, very far for those who are very selfish, 
proud, egoistic, hot-tempered and passionate. It is near for the 
enquirer. It is very, very near for those who are equipped with 
purity of mind (Chitta-Suddhi) and the four means of salvation 
and who have started hearing at the feet of Guru, reflecting and 
meditation (Sravana, Manana and Nididhyasana), because It 
is their Inner Self or the Atman (Antar-Atman). It is very subtle 
(Ati-sukshma). It transcends Akasa (ether). It fills and covers 
everything. It is all-full (Paripurna). Hence It is within and 
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without. ‘All’ means ‘the objects of this whole world’. Brahman 
is the substratum or support (Adhishthana) of all beings, as It is 
inside all and pervades all. 


arg walt yararaaaruyata | 
PAYA UISSca Tat A PTT 116 1 


6. He who sees all beings in the Self (Atman) and the Self in 
all beings, shrinks not from anything thereafter. 


Notes and Commentary 


The thoughts of this Mantra are found in the two Slokas of 
the Bhagavad Gita (VI-29 & 30). “The Self, harmonised by 
Yoga, seeth the Self abiding in all beings and all beings in the 
Self; everywhere he seeth the same.” “He who seeth Me 
everywhere, and seeth everything in Me, of him | never lose 
hold, and he shall never lose hold of Me.” Mantras 6 and 7 give 
a description of the state of a Jnani who has full 
Self-realisation. Sarvani Bhutani ordinarily means all 
creatures. Literally it means ‘all things that have become’, i.e., 
from the unmanifested (Avyakta) down to the immovable 
objects. You will also find in the Sruti, “He who sees the 
Supreme Self as pervading all, and everything in the Supreme 
Self, does not wish to guard himself, because he has no fear 
from anyone. Being fearless, he is never anxious about 
preserving his little self”. 


The sage who has realised his Atman beholds that all 
objects and all beings are not distant from his own Self, and 
that his Atman is the Atman of all. The Atman is the common 
consciousness for all beings. The Atman is common in the king 
and the peasant, the saint and the rogue, the cobbler and the 
barber, the ant and the elephant, the tree and the stone. How 
can that great soul who is resting in his own Atman, and who 
has such an exalted cosmic consciousness, shrink from any 
being or object with a feeling of revulsion? How can he dislike 
anything? How can he hate anybody? Absolutely impossible. 


aaraa yarartaryfesirad: | 
aa tht Ale: R: Wile Vcr: I 9 1 
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7. When, to the knower, all beings become one with his own 
Atman, how shall he be deluded, what grief is there when he 
sees everywhere oneness? 


Notes and Commentary 


This Mantra further explains the idea contained in Mantra 6. 
Both the words Vijanata in Mantra 7 and Anupasyati in Mantra 
6 have the same significance. Mere intellectual assent that the 
one Self abides in all beings will not do. Actual Self-realisation 
or direct perception (Aparoksha Anubhuti) is indispensably 
requisite. In verse 6 it is said that the Knower of Brahman 
becomes fearless. Here it is said that the same Knower 
transcends delusion and sorrow. These are the fruits of 
attaining Brahma-Jnana. 


‘Tarati sokam atmavit—The Knower of Atman crosses over 
grief’, is the emphatic declaration of the Srutis. The three knots 
(Hridaya-granthi) are Avidya, Kama, Karma (ignorance, desire 
and action). A worldly man is drowned in delusion and sorrow 
on account of the three knots. When these three knots are 
destroyed by realising unity or oneness, by realising that all the 
Bhutas have become one with the Atman, how can there be 
delusion and grief in the Knower of the Atman? Absolutely 
impossible. He always rejoices in the bliss of the Atman. Even 
heaviest sorrow cannot shake him a bit. He stands 
adamantine. Gita says: “Yasmin sthito na duhkhena gurunapi 
vichalyate—Wherein established, he is not shaken even by 
heavy sorrow.” 


a ieg AHA. Weg AaratagH | 
alana ay: aayalaraeaa sacra tread A: 
PATI: 112 II 


8. He (Atman) is all-pervading, bright, bodiless, scatheless, 
without muscles, pure, untouched by sin (evil), wise (seer), 
omniscient, transcendent, self-sprung. He duly allotted to the 
various eternal creators their respective functions. 


Notes and Commentary 


Sah means ‘the Atman described above’. Paryagat means 
‘gone abroad or went round’. The real meaning is, ‘The Atman 
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is all-pervading’. Sukram means pure or brilliant. Akayam 
means without a body. Here it means that the Atman has no 
subtle body or Linga Sarira. The terms Avranam and 
Asnaviram denote that the Atman has no gross physical body. 
The term Suddha (pure) indicates that the Atman has no causal 
body, and that He is free from the impurity of ignorance. 
Apapaviddham means that the Atman is not affected by good 
and bad actions (Nirlipta, Asanga, Asakta). Sankara takes the 
subject to be the Self and explains the neuter adjectives as 
masculine, because the beginning Sah and the ending Kavih 
are masculine. Kavih means a seer who has direct vision and 
illumination. Manishi means ‘Lord of the mind’, ‘prompting the 
mind’. Paribhu means ‘being above all’. ‘The Atman is the best 
of all’. Svayambhu means ‘self-existent’. The Atman never 
depends upon another. The ‘years’ means here the Prajapatis 
or the creators. 


ara aa: AnA asfeearqurad | 
aA Ya sa a AAT as fees ta: 119 1 


9. They who worship Avidya alone fall into blind darkness; 
and they who worship Vidya alone fall into even greater 
darkness. 


Notes and Commentary 


Avidya means here Karmas or Vedic rites such as Agnihotra, 
etc., that are performed with expectation of fruits. Performers of 
such Karmas enter into blind darkness. The abode of the 
manes or Pitriloka is obtained by those who do such kinds of 
Karmas. When the fruits of their Karmas are exhausted, they 
are hurled down back to Mrityuloka. Vidya means here inferior 
knowledge, i.e., the knowledge of the deities. By such 
knowledge Devaloka is attained. When the fruits of worship of 
Vidya are exhausted, they also come back to this Samsara. 
Those who have abandoned Karmas, and who are seeking 
after the knowledge of deities alone, fall into still greater 
darkness. Karma and Vidya bear different fruits when each is 
done separately. A combination of Karma and Vidya is 
recommended in this verse. In Kurma Purana it is said: 
“Undoubtedly the worshippers of deities other than Vishnu go 
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to blind darkness, but undoubtedly to greater darkness they go 
who do not censure and condemn such persons and fail to try 
to correct their mistakes. Therefore those who know Lord 
Narayana in His true form, as free from all evils and who also 
condemn the worshippers of false deities are truly the good 
people. Such persons, by condemning the falsehood, whose 
nature is grief and ignorance, cross over grief and ignorance, 
and by knowing the truth whose nature is Joy and Knowledge 
attain such Joy and Knowledge.” 


HAAS LATA SATA | 
sha yaga efterort & maaf 1180 1 


10. One thing, itis said, is obtained from Vidya (knowledge of 
the deities), and another from Avidya (ignorance, performance 
of ritualistic Karmas). Thus we have heard from the wise who 
taught (both) to us. 


Notes and Commentary 


Anyat means something distinct. By worship of Vidya, 
Devaloka, or the world of gods, is attained. By Avidya or 
Karmas, the abode of the manes, or the world of Pitris or 
forefathers is attained. This is the view or opinion of the spiritual 
teachers, who taught us both knowledge and Karma. Thus it is 
handed down from Guru to Chela (disciple). 


fant mAai a aeagalva HE | 
anen ae deat fraargaraesya 1198 I 


11. He who knows at the same time both Vidya and Avidya 
overcomes death by Avidya and obtains Immortality by Vidya. 
Notes and Commentary 


Mrityu or death means work and worldly knowledge. Tirtva 
means having got over. Asnute means attains. To have 
communication with the deities is Amritam or immortality. 


area an: fata asaya | 
aA Ya sa A AAT AS AYA TAT: 112? N 
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12. They fall into blind darkness, who worship the unborn 
Prakriti. They fall into greater darkness, who devote 
themselves to the Karya Brahman alone. 


Notes and Commentary 


Asambhutih is that which is not Sambhutih (born of another); 
uncreated nature, i.e., nature which has no cause; this is 
Avyakta or Avyakrita, the unmanifested nature, wherein the 
three Gunas exist in a state of equilibrium (Guna-samya 
Avastha); matter and energy and the different kinds of sounds 
exist in an undifferentiated state. This is the cause of all. The 
whole world exists in a seed state in Avyaktam, just as the tree 
exists in the seed. Worship of this unmanifested Prakriti is 
known as Avyakta-upasana. Avyakta is also ignorance. It 
contains the seed of all desires and Karmas. Hiranyagarbha is 
Sambhuti or Karya Brahman. He is born of Avyakta. He is the 
effect of unmanifested Prakriti. Here is a beautiful interpretation 
of verses 12 to 14 by Dr. Paul Deussen:— 


“Into dense darkness he enters 

Who has conceived becoming to be naught, 
Into yet denser he 

Who has conceived becoming to be aught. 
Different is it from coming into being; 
Different also from not coming into being. 
Thus have we from the ancient seers 
Received the doctrine. 

He who knows (as non-existent) 

Both becoming and not-becoming 

He passes through both 

Beyond death, and has immortality.” 


aaa: CHATEAU | 
sta yya efron & wea Raf 1123 11 


13. One thing, it is said, is obtained from the worship of 
Hiranyagarbha and another from the worship of unborn 
Prakriti. Thus we have heard from the wise who taught us this. 
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Notes and Commentary 


He who worships Sambhuti, or Hiranyagarbha (Karya 
Brahman), obtains Anima (the state of becoming like an atom), 
and other Siddhis. He who worships the unborn Prakriti, gets 
absorption (Laya) into the Prakriti. He becomes a Prakriti-laya 
(vide Patanjali Yoga Sutras, Chap. |, Samadhipada). Thus we 
have heard from the wise preceptors who taught us the fruits of 
the worship of Hiranyagarbha and Prakriti separately. 


afd a faa a aAA. ae | 
faa yes dicatseyearsyAATT 118% I 


14. He who worships the unborn Prakriti and Hiranyagarbha 
(destruction) together, overcomes death through the worship of 
Hiranyagarbha and obtains immortality through the worship of 
unborn Prakriti. 


Notes and Commentary 


Here the word Sambhuti is an aphesis for Asambhuti. The 
taking away of a letter or syllable at the beginning of a word is 
aphesis. The letter ‘A in Asambhuti is taken away. Here 
Sambhuti really means Asambhuti. Vinasa means 
Hiranyagarbha. The abstract is used here for the concrete. 
‘Death’ here means limited powers, desires, vices. By worship 
of Hiranyagarbha, he gets Aisvarya (Siddhis). Immortality here 
means absorption into Prakriti. The desirability of combining 
the worship of Hiranyagarbha and unborn Prakriti is mentioned 
in this verse, just as the desirability of combining the worship of 
Avidya and Vidya is declared in verse 11. 


froma a aare Far | 
ara yaaa, AAMAS FES LY II 


15. The face of Truth is covered by a golden vessel. 
Remove, O Sun, the covering, for the law of the Truth, that | 
may behold It. 
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Notes and Commentary 


Hiranmayena means ‘by the golden’. Patrena means ‘as if by 
a disc or lid’. The phrase ‘golden disc’ means ‘the solar orb’. 
Hiranya means ‘like a golden’, i.e., ‘full of light, effulgent’. 
Satyasya means ‘of the Brahman who is inside the orb of the 
Sun’. Apihitam means ‘covered’. Mukham means ‘face’. 
Apavrunu means ‘open’. Satyadharmaya—to me who have 
been worshippng Satya or the Truth (Brahman), or who have 
been practising Satya, i.e., virtue in accordance with the 
injunctions of the Sastras. “O Pushan (Fosterer or nourisher), 
remove the veil from Thy face that | may see Thee, that | may 
have Self-realisation—l, who am a Satya-Dharma—who 
constantly meditates on Thee, the Satya.” Pushan means ‘the 
nourisher’ and is another name for the deity of the Sun. 


WAR an ge regia at aa we 
ararat at Uva saa Yea: MSE 112 II 


16. O Pushan (Sun, nourisher), only seer (sole traveller of 
the Heavens), controller of all (Yama), Surya, son of Prajapati, 
disperse thy rays and gather up thy burning light. | behold thy 
glorious form. | am He, the Purusha within thee. 


Notes and Commentary 


Verses 15-18 have little connection with the previous verses. 
These are a dying man’s prayers, added at the end. The four 
last Mantras 15-18 do not give a description of the nature of the 
Knowledge of the Self. Pushan is vocative case. It means ‘O 
Sun!’ The Sun nourishes the world. So He is called Pushan. 
Ekarshi means ‘One who travels alone’. Sohamasmi—here the 
. identity of Jiva and Brahman, is established. Purusha— 
because He pervades everything or He occupies the city of 
Brahman, i.e., body. 


agg eA RA | 
3% hal TAL pA TA Ha GA pA ER 112 1 


17. (Let my) Prana melt into the all-pervading Air, the eternal 
Sutratman, and let this body be burnt by fire to ashes. Om! O 
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mind! remember, remember, my deeds! O mind! remember, 
remember, my deeds! 


Notes and Commentary 


The dying man, who has led a virtuous life, who has done 
holy works, by remembering his actions gets bliss in the next 
world. He says: “Let my Prana leave this body and join the 
all-pervading Sutratman”. Krato—vocative case—means © 
mind! Uvata, in his commentary, holds that Agni (Fire), who 
has been worshipped in youth and manhood is here invoked in 
the form of mind, or that Kratu means sacrificial Fire. 
“Remember! Remember my deeds. Remember all Karmas 
which I have done from childhood.” The repetition of the same 
words Krato smara denotes anxiety or uneasiness of mind. 


aA aa gaan wa afara ca aA AA, | 
qaan TÀ Arai A aa shew AAT 112 1 


18. O Agni! Lead us on to wealth (bliss, Mukti, beatitude) by 
a good path, as Thou knowest, O God! all the ways. Remove 
the crooked sin from within us. We offer Thee our best 
salutations. 


Notes and Commentary 


He requests Agni to take him by a good path, i.e., the 
northern route (Uttarayana—the Devayana), from which there 
is no return. This is the path of Archis (light). Naya—lead; 
Supatha— by a good path. Raye means ‘wealth’, i.e., spiritual 
bliss or bliss of the Self or Mukti. Visvani—all; Deva—God; 
Vayunaani— thoughts, knowledge, efforts for salvation; 
Vidvan—knowing; Yuyodhi—destroy; Asmat—from us; 
Juhuranam—degrading, crooked; Enah—sin. 


3 yuing: yore quriequrggead | 
quia quieras qurmarafirerd | 
3% maA: mA: mA: I 


KENOPANISHAD 


INTRODUCTION 


The Kenopanishad belongs to the Sama Veda. Like the 
Isavasya Upanishad, the Kenopanishad also derives its name 
from the first word of its beginning verse namely Kena (by 
whom). This is also called Talavakara or Jaimini Brahmana of 
the Sama Veda to which this belongs. The name of the 
recension or Sakha is Talavakara. It has another name, 
Jaiminiya Brahmana. Sri Sankaracharya, in his Bhashya, says 
that the Upanishad begins from the ninth chapter of the 
Talavakara Brahmana; but in the Mss. copy of the Brahmana 
found by Dr. Burnell, the Upanishad begins from the 10th 
section (Anuvaka) of the fourth chapter. Two different 
Bhashyas of Sankaracharya on this Upanishad are known and 
both are printed. They are Pada-bhashya and Vakya-bhashya. 


The Kenopanishad is a small text in four parts or sections 
(Khandas). It deals essentially with the nature of Brahman and 
knowledge of the Self. Brahman is depicted in the Upanishad 
beginning with Keneshitam, etc., appearing in the form of 
questions and answers. Brahmavidya, or the supreme science 
of the Soul, is indeed a very difficult science. It is very difficult to 
comprehend the nature of Brahman or the Supreme Self. For 
the sake of easy understanding, this Upanishad is presented in 
the form of a dialogue between the preceptor and the disciple. 


The first two parts are in the form of a dialogue. How one can 
realise Brahman by transcending mind and senses, is 
explained here. The nature of Brahman is also dealt with. 
Atman or Brahman is beyond the reach of senses and mind. He 
is the Mind of the mind, Ear of the ear. Behind the breath and 
the senses there is the Supreme Brahman. By the light of 
Brahman alone, the mind, Prana and senses function. The 
third part contains the well-known Deva Yaksha Samvada or 
the dialogue between the Devas and the Yaksha. In the fourth 
part, the methods of meditation on Brahman and the fruits of 
meditation are explained. 
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When Karma is done without expectation of fruits, it purifies 
the mind and generates in the aspirant a strong desire for the 
final emancipation. 

The desire to know Brahman and attain freedom from births 
and deaths can arise only in the person who is endowed with a 
pure and calm mind, who is free from desires, and who is 
disgusted with the sensual objects of this illusory world. 


Brahman cannot be obtained by logical discussion. Srutis 
say: “In order to know Brahman, let the aspirant approach a 
preceptor who is well-versed in the Vedas and who is centred in 
Brahman, with sacrificial sticks (Samit) in hand”. “He knows 
who has studied under a preceptor.” Such knowledge, only as 
is acquired by studying under a preceptor, does good. 

When one attains knowledge of Brahman, Avidya or 
ignorance, which is the seed of bondage and cause of Karma 
performed for the attainment of objects of desire, is totally 
destroyed. The Srutis say: “There is neither sorrow nor 
delusion for the knower of Self who beholds the one Atman 
everywhere’; “He who knows the Atman goes beyond sorrow”. 

Moksha cannot be obtained by Karma or Knowledge 
combined with Karma. The Knowledge of the Atman is 
antagonistic to Karma and cannot therefore co-exist with 
Karma. There is no duality in Knowledge. In Karma there are 
agent, fruits, etc. The performance of Karma will take one to the 
world of manes only. It cannot make one Immortal. Brahman, 
the only real entity, cannot be attained by any means other than 
the removal of ignorance through knowledge of the Self. 

That Supreme Brahman, who is unborn, unchanging, 
birthless, undecaying, immortal, fearless, eternal, 
self-luminous, all-blissful and all-pervading, is covetable by all. 
When this Brahman is attained, only then one is freed from 
births and deaths. Some aspirant who was disgusted with the 
illusory sensual pleasures of this world, who had a burning 
desire to know Brahman and to attain the final emancipation, 
approached a preceptor who is well-versed in Vedas and 
centred in Brahman, and questioned the preceptor as 
expressed in the Mantras Keneshitam, etc. 


KENOPANISHAD a7 
PRATHAMA KHANDA (SECTION 1) 


oe aad wari meag: MAAN 
aafaa a watt ad seta ard wat arpat m 
m al Aradan Ase Tara Axa a 
suaa erated ate aq a ata aed | 


Š mia: maA: mA: 

Harih Om! May my limbs, speech, eye, ear, strength and all 
my senses grow vigorous. All (everything) is Brahman of the 
Upanishads. May | never deny Brahman. May Brahman never 
spurn me. May there be no denial of Brahman. May there be no 
spurning by Brahman. Let all the virtues recited by the 
Upanishads repose in me delighting in the Atman. May they in 
me repose! 


Om Peace! Peace! Peace! 
So baht wate fd aa: A TOT: Ver: SA aw: | 
patie avatar aaa ag: ott aw seat Fah 11 1 


1. Disciple: Who impels the mind to alight on its objects? At 
whose command does Prana proceed to function? At whose 
command do men utter speech? What intelligence directs the 
eyes and the ears (towards their respective objects)? 


Notes and Commentary 


The eight Mantras of this Khanda are very elevating and 
inspiring. They will take you gradually to the goal if you 
meditate on these ideas. They will make you realise that the 
Self is very close to you. These Mantras are good for constant 
repetition, reflection and meditation. They will turn the mind 
inwards. They will take you to the door of intuition very quickly, 
if you meditate on these ideas with concentration at 
Brahmamuhurta (4 a.m.), when the mind is free from the 
currents of Rajas and Tamas. 

Kena—by whom, by what agent; /shitam—wished, desired, 
directed; Patati—falls, lights upon, proceeds or goes (towards 
its objects); Preshitam—sent forth. 
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The questioner is an intelligent man who is endowed with 
discrimination. He is a real enquirer. He is thirsting for real 
knowledge. He is eager to know that Supreme Entity which is 
unchangeable and eternal. He thinks that some superior, 
independent Intelligence controls and guides the mind, life 
(Prana) and the senses. 


MAA WA AAG HA Agrat | aATaA_A 3 TORA ATT: | 
agag Raga ft: aeea wa À MR N 


2. Preceptor: It is the ear of the ear, the mind of the mind, 
tongue of the tongue (the speech of speech) and also life of the 
life and eye of the eye. Having abandoned (the sense of self or 
l-ness in these) and rising above sense-life, the wise become 
Immortal. 


Notes and Commentary 


This verse is an answer to the questions in the first verse. 
The preceptor gives the answer to the worthy disciple who had 
questioned him. Behind the mind, breath and the senses there 
is Brahman or the Supreme Self. He who knows this Brahman 
attains immortality. 

Ignorant people identify themselves with the body, mind, 
Prana and senses on account of nescience or Avidya. They 
mistake these false perishable limiting adjuncts or vehicles for 
the pure immortal Atman, and so they are caught in the round 
of births and deaths. But some wise people abandon this false 
identification, separate themselves from these limiting adjuncts 
through enquiry, discrimination and Anvaya-vyatireka Yukti 
and practice of Neti-neti doctrine (1 am not this body, | am not 
this Prana, | am not this mind, | am not the senses), identify 
themselves with the all-pervading, immortal, pure Brahman, 
obtain knowledge of Brahman and attain immortality. 

Atimuchya—being free; having renounced I-ness in the 
limiting vehicles such as body, mind, Prana, senses; having 
renounced the false notion that the ear, mind, Prana, etc., is the 
Atman. Pretya—on departing, having turned away; Asmat— 
from this; Lokat—world or body. 
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Some commentators take Asmallokat pretya to mean 
‘departing from this world’ or ‘having left this mortal body’. It 
may mean also ‘rising above sense-life’, because they attain 
immortality as soon as they rise above sense-life and live in the 
Atman. They become immortal while living in this body. They 
need not wait till they leave the body or the world to become 
immortal. This rendering is more appropriate. 


Just as the water in a cup borrows its heat from the sun or 
fire, so also the mind, Prana and senses borrow their light and 
power from the Atman. The Atman is the source for all these 
organs. The ear hears through the light of the Atman, the 
tongue speaks through the power of the Atman, the mind thinks 
through the intelligence of the Atman and Prana performs its 
function through the power of the Atman only. Mind and these 
organs are inert and non-intelligent. They appear to be 
intelligent through the light and power of the Atman. Brahman 
or the Atman gives to the ear the power of hearing, gives to the 
mind the power of thinking, gives to the tongue the power of 
speaking, gives the power of life to the first Prana, gives to the 
eye the power of seeing. It is, therefore, said that It is the ear of 
the ear, the mind of the mind, etc. 


There is a director of the ear, eyes, tongue, mind, life-force 
who is distinct from the ear, mind, Prana and others. The ears, 
eyes, mind, Prana, etc., exist for His use, just as the house 
exists for the use of the owner. The director is Brahman or the 
Atman. 


The Srutis say: “Brahman shines by His own light,” “By His 
light all this universe is illuminated”, “The sun, the moon, the 
Stars, the fire and the lightning shine by His light”, “Who could 
live and breathe if there was not the self-luminous Brahman,” 
“He leads Prana up and Apana down”. The Bhagavad Gita 
(XIII-33) says: “As the sun illumines the whole world, so does 
the Atman (Kshetri), O Bharata, illumine all the bodies 
(Kshetra) .” 


One becomes immortal by renouncing all desires. In this 
world, man always talks about ‘my son’, ‘my wife’, ‘my house’, 
etc. The wise abandon all such worldly talks and worldly 
desires (Pretya asmallokat), and attain immortality by 
meditating on Brahman, who is the ear of the ear, the mind of 
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the mind, etc. The Sruti says: “Not by works, not by offspring, 
not by wealth, but by renunciation alone did some attain 
immortality”. “When all desires are abandoned, here they attain 
the Brahman”. “Having turned his senses inwards for desire of 
immortality”. 


aaa agio a areresfa at wat a faa a aar 
adagia aam sifafearatart ft War 
gaat à magara ÀR 113 I 


3. The eye does not go there, nor speech, nor the mind. We 
do not, therefore, know how to instruct one about It. It is 
different from what is known and It is beyond what is unknown. 
Thus we have heard from the ancient preceptors who taught us 
that. 


Notes and Commentary 


The eye and the organs cannot go to Brahman. They cannot 
approach Him, for one cannot go to one’s own Self. How can 
the eyes see the seer of sight? The eye is an object of 
perception for the mind and the Atman. However clever an 
acrobat may be, he cannot jump on his own shoulders. So is 
the case with the senses. The eye can only see the external 
objects of the universe. That is its only function. How can it 
know or reach its source which is extremely subtle? For, it is not 
possible to go to one’s own Self. Similarly, speech cannot go 
there. When you utter the word cow, that word enlightens the 
object cow denoted by it. Then it is said that the word goes to the 
object. The source or support or abode or resting place for the 
word, and the organ that utters it, is Brahman. Therefore, the 
speech or the mouth does not go there, i.e., approach Brahman. 


The mind also cannot go there. How can it know the knower? 
Just as fire that burns and enlightens other objects, cannot 
either burn or enlighten itself, so the mind which knows the 
external objects through the avenues of the senses, cannot 
know the Atman or Brahman, because Brahman is the source 
for the mind also, and the mind is gross, inert and finite. How 
can the finite know the Infinite? The gross impure mind cannot 
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approach Brahman; but the subtle, pure mind can go there, for 
pure mind is Brahman itself. 


Brahman cannot be an object of perception, because He is 
partless, attributeless, extremely subtle. He is beyond the 
reach of the senses (Atindriya, Adrisya). He can only be 
intuitively realised through meditation. The senses and the 
mind can perceive only the external objects of this universe. 


You can explain to others about objects that are cognised by 
the senses by giving a description of their attributes, class, 
modes of activity, etc. But, Brahman is without attributes, class, 
etc. So, it is not possible to teach about Brahman to the 
disciples. To define Brahman is to deny Brahman. 
Sat-Chit-Ananda is only a provisional definition. That is the 
reason why Srutis explain Brahman through the neti-neti 
doctrine. The preceptor should exert every effort in giving 
instruction. The disciple should possess a subtle, sharp, pure 
and one-pointed intellect. 


It is not possible to make the pupil believe in the Atman by 
instruction, by the evidence of the senses and other proofs, but 
it is quite possible to make him believe and understand by the 
aid of Srutis or scriptures. 


Brahman cannot be known like the objects of the world. It 
cannot be explained also by mere words, just as you explain to 
others the nature of objects with words. 


Tat—that, Brahman, the ear of the ear; Viditat—from the 
known Vyakta or the whole manifested universe, all objective 
phenomena; Anyat—something distinct; Aviditat—from the 
unknown or the Avyakta, the seed for all manifestation; 
Adhi—literally means above, superior, different or something 
different from. 


Brahman is distinct from the known, from the whole 
manifested universe and the unknown (Avyakta). 


When it is said ‘Brahman is distinct from the known’, people 
may take the Avyakta or the unknown as Brahman. To avoid 
this confusion or misconception, the text says, ‘Brahman is 
beyond the unknown also.’ 


Ignorant people may think by going through the text, 
‘Brahman is different from what is known and it is beyond what 
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is unknown also’, that Brahman is a non-entity or a curious 
imaginary product or substance of the Rishis and Vedantins 
only. We say it is not so. Brahman is the only reality. He is the 
basis or source for everything. Brahman is not an object. He is 
all-pervading, mysterious, incomprehensible, Chaitanya or 
pure consciousness. He must be known through intuition or 
self-cognition. It is very difficult to understand the nature of 
Brahman. It is very difficult to explain the nature of Brahman, 
because there is no means or language. The Rishis of yore 
have tried their level best to make the disciples understand 
Brahman by various ways of expression. Those who are 
endowed with pure and subtle intellect, can easily grasp the 
subtle ideas of the Upanishads. For the passionate and the 
worldly-minded who are endowed with an impure, outgoing 
mind, Upanishad is a sealed book. Everything is Greek and Latin 
for them. 

As Brahman is beyond the reach of the senses and the mind, 
the aspirant should, at first, have a comprehensive 
understanding of Brahman through the study of the 
Upanishads and the instructions of an illumined preceptor. He 
should equip himself with the four means, and practise 
constant meditation. Then he will attain knowledge of 
Brahman. He will realise Brahman like an Amalaka fruit in his 
hand. Then all doubts and delusions will vanish. 

That which is distinct from both the known and the unknown 
is Brahman or the Atman. The knowledge of Brahman has 
been traditionally handed down from preceptor to disciple. 
Gaudapada taught the Brahma Vidya to Govindapada; 
Govindapada to Sankara; Sankara to Padmapada, and so on. 
Brahman can be known only by instruction from an illumined 
teacher or realised sage and not by logical discussions, nor by 
intelligence, great learning, expositions, austerity or sacrificial 
rites, etc. We have heard this saying of the preceptors who clearly 
taught us Brahman. 


agrasargiad aa arirqad | 
waa we va fag te ateayaTeT |e UI 
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4. What speech does not enlighten, but what enlightens 
speech, know That alone as Brahman, and not this which 
people here worship. 


Notes and Commentary 


Yat—what, that which is intelligence itself, pure 
consciousness; Yena—by whom, by Brahman. 


The disciple entertained the doubt that the Jivatma cannot 
be Brahman. He thought that the Jivatma is the performer of 
sacrifice and enjoyer of fruits of Karmas. The teacher found out 
the condition of his disciple from his looks and speech and said: 
‘Do not doubt thus, the Atman is Brahman.’ 


The soul of man is the Atman. The soul of the universe is 
Brahman. The Atman is identical with Brahman. 

Speech cannot reveal or illumine Brahman. Brahman is 
beyond the range of speech. The tongue speaks through the 
power or light of Brahman. Speech is finite. How can the finite 
speech reveal the infinite Brahman! Brahman only illumines 
speech and its organ, Vak, which is presided over by fire (Agni). 
So Brahman is the speech of speech, the tongue of tongue. 
The Vajasaneyaka says: ‘Brahman is within speech and directs 
speech’. This Atman is Brahman or Bhuma (Infinite or the 
unconditioned). Brahman is unsurpassable, big, great, highest 
of all, all-pervading. So He is called Brahman. 


Brahman is eternal, unchangeable, self-luminous, formless, 
colourless, attributeless, timeless, spaceless, indivisible, 
unborn, undecaying, immortal. 


/dam—this (Loka), people here. Brahman is not what people 
worship here such as Isvara and other extra-cosmic minor 
deities, for the satisfaction of desires. 


Some may think that this text depreciates Bhakti or devotion. 
Vedanta is certainly not hostile to devotion. Here, it only 
depreciates worship of minor deities with selfish interests. A 
Vedantin or a sage is a perfect devotee. Para Bhakti or 
supreme devotion and Jnana are one. Vedanta says that 
Isvara whom people worship is your own Self. It teaches an 
expanded form of Bhakti or higher form of devotion. 
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Start your devotion by worshipping an image. Superimpose 
all the attributes of the Lord in the image, but do not end your 
devotion in that image alone. Expand. See God in every object. 
Feel that the world is the manifestation of the Lord. See the 
world as God. The image or the picture will stimulate divine 
love in your heart, and ultimately lead you to the realisation of 
oneness or unity of the Self. The image will serve as a prop to 
lean upon in the beginning. Some ignorant people think that the 
image only is the Lord. Vedanta depreciates only this sort of 
worship. 


Brahman is the silent witness of the activity of the organ of 
speech. 


GAA A HAA AASSeHA AAT | 
ada wal ca fae Fe afeaqarad 14 11 


5. What one cannot think with the mind, but by which they 
say that the mind is made to think, know that alone as 
Brahman, and not this which people here worship. 


Notes and Commentary 


He who cannot be comprehended by the mind, but who 
causes the mind to apprehend all objects, know Him alone as 
Brahman. 


Manah—mind, that by which one thinks; not only Manas, the 
entire Antahkarana is meant here. 


The mind is connected with all organs. It is the commander 
or the chief. The Sruti says: ‘Desire, volition, deliberation, faith, 
negligence, courage, timidity, shame, intelligence, fear—all 
these are mind.’ 


Mind is the Drik or seer, the objects are the Drisya (visible 
objects). The Atman or Brahman is the Drik or Seer, mind is the 
Drisya. The mind cannot approach Brahman. The mind is 
enlightened by the intelligence of Brahman shining within. The 
mind functions through the light and power of Brahman. The 
mind is pervaded by Brahman. So say the knowers of 
Brahman. The interior intelligence of the mind is Brahman. The 
mind comprehends the world or objects through the power or 
light or intelligence of Brahman. 
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The senses carry the sense-impressions or images of 
objects to the mind. The mind presents them to the Self or the 
Atman or Purusha. The Purusha beholds them, gazes and 
fixes His seal and returns them back to the mind, just as the 
king, or Raja puts his seal on papers and returns them back to 
the Prime Minister or Dewan. Only then, the comprehension of 
objects becomes perfect or complete. 


Brahman is the silent witness of the activities of the mind. 
Taga 4 agate aa ae fe ayata | 
ada wal ca fag +4 afeaqurad 16 1 


6. What cannot be seen by the eye, but by which the eyes 
are able to see—know That alone as Brahman, and not this 
which people here worship. 


Notes and Commentary 


Pasyati—sees. ‘See’ means perceive as an object. Brahman 
directs the eye towards colours and forms. Brahman cannot be 
seen by the eye, as He is not an object of perception. Eye is a 
finite instrument that carries the impressions of objects, viz., 
colour, shape, form, size, etc., to the mind. Eye derives its 
power of seeing from Brahman only, its source. The eye is 
made to move towards its object by the enlightening 
intelligence of Brahman. Brahman is the real unseen Seer of 
sight. He is the silent Witness to the activities of the eye. By the 
light of the Brahman, connected with the activities of the mind, 
man beholds the activity of the mind. Brahman is the Lord or 
Proprietor of this mental factory. The eyes, ears, etc., are the 
ordinary clerks. Mind is the Head Clerk. Intellect (Buddhi) is the 
Managing Director. 


sear 4 ha aa aA TA | 
ada wal <a fag Ad afeaqurad II 1 


7. What cannot be heard by the ear, but by which the ears 
are able to hear—know That alone as Brahman, and not this 
which people worship here. 
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Notes and Commentary 


Brahman directs the ear towards sound. Ear is a finite 
instrument. It carries the impressions of sound to the mind. The 
activity of the ear is connected with the activity of the mind. It 
derives its power of hearing from Brahman only, its source. The 
ear is made to move towards sound, music, etc., by the 
enlightening intelligence of Brahman. 


Brahman is the real unheard Hearer. He is the silent Witness 
to the activity of the ear. 


aana 4 AR aa oot: wA 
ada wal ca fats Ae afeqqarad 12 1 


UzR um: Ez: II 


8. That which one breathes not with the breath, but by which 
breath is breathed, know That alone as Brahman, and not this 
which people here worship. 


Notes and Commentary 


Prana may also mean smell. Then the translation will be: 
“What smell does not perceive, but directs smell to its object, 
know That alone as Brahman, and not this which people here 
worship.” 


He who is not enlivened by Prana but who gives Prana the 
power of enlivening all beings—know That alone as Brahman, 
and not this which people here worship. 

The breath is made to move towards its objects by the 
enlightening intelligence of the Brahman. 

‘That which one breathes not with the breath’ means, ‘That 
which one does not perceive like odour, with the air filling the 
nostrils, and connected with the activity of the mind and the 
life.’ 


Here ends the First Section. 
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DVITIYA KHANDA (SECTION I!) 
ate wae Gaeta ewaanie qa ca Aca HAT HT | 
aa a Aas we data g ea A wea faery 112 1 


1. Preceptor: If you think ‘I know well’, it is certainly but 
little—the form of the Brahman you have known, as also the 
form in the Devas. Therefore, you should enquire further about 
Brahman. Disciple: ‘I think (Brahman) is known’. 


Notes and Commentary 


Yadi—if perchance; Suveda—| know (Brahman) well (being 
taught by you); Dabhram—iittle; Vettha—knowest; Atha 
nu—therefore now; Mimamsyam—worthy of enquiry. 


You can only say of an object, ‘I know this thing well’. You 
cannot say, ‘I know Brahman well’. This is a wrong notion. A 
piece of wood can be consumed by fire, but the essence of fire 
itself cannot be so consumed. Brahman is not an object of 
perception. Knowledge of Brahman is intuitive self-awareness. 
There is no distinct objective and subjective consciousness for 
the sage. Subject and object are the same for him. He sees 
only Brahman everywhere. Therefore, the Upanishad says, ‘It 
is unknown to those who know, and known to those who do not 
know’. 


A pupil who has attentively followed the exposition which has 
been given on the nature of Brahman in the first section, is 
compelled to think, that he perfectly knows Brahman. It is the 
well-defined meaning of all the writings on the Vedanta, that the 
self or soul of everyone who knows is Brahman. Further, the 
idea of Brahman in this Upanishad is introduced by the 
passage: ‘He who is the ear of the ear’, and firmly established 
by the passage: ‘That which is not manifested by speech, etc.’ 
Lastly, the decision of the school of the Vedanta is given in the 
words: ‘He is even different from what is known, etc.’ 
Notwithstanding these apparent reasons, the pupil is wrong in 
supposing that he has obtained a perfect knowledge of 
Brahman. Of every thing which may become an object of 
knowledge, a perfect or definite knowledge is possible, but not 
so of a thing which cannot become such an object. This is 
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Brahman for he is the Knower, and the Knower may well know 
other things, but not make himself the object of his knowledge. 
To render this in modern phraseology, the ‘I’ who knows can 
never become the object, for having become object, it ceases 
to have the nature of subject. Nor can it be said that Brahman 
may be made the object of the knowledge of another, for beside 
Him, none that knows exists. 


If here the pupil asks, ‘Is the nature of Brahman manifold, as 
it appears implied in the words of the text, ‘What thou knowest 
is little’, which conveys the idea of a more or less’, the answer 
is: In reality, there is but one notion of Brahman, as He is 
without form, colour, etc., but apparently, His nature is manifold 
which arises from the false notions under which His nature is 
represented. 


If itis further said, the nature of everything is that by which it 
is defined; Brahman is especially defined by consciousness 
which does neither refer to the external senses nor to the 
internal sense, but merely refers to Brahman and therefore 
Brahman is consciousness; we admit that this is true, yet 
thereby no exact idea of Brahman is obtained, for what we 
understand by consciousness, knowledge, etc., is only 
accessible to us by means of the sense or intellect, and 
expresses, therefore, not Knowledge as it is itself, but as it is 
reflected by some medium. What has been said before, viz., 
‘He is even different from what is known, He is also beyond 
what is not known’, is therefore true. 


The preceptor thought that the disciple might have 
entertained the erroneous notion, ‘I know Brahman well’. He 
wanted to dispel this wrong notion from his mind. So he said, ‘If 
you think, you know Brahman well then you know little’. The 
knower cannot be known by the knower. There is no knower 
other than Brahman to whom Brahman can be a knowable, 
distinct from Himself. The Sruti says, ‘There is no knower other 
than that’. The existence of another knower is denied. 
Therefore, it is quite obvious that the belief, ‘| know Brahman 
well’ is an illusion or an erroneous notion. 

Those who are endowed with the four means, and who are 
pure and intelligent, can understand the teachings of the 
Upanishads. Many understand and mistake the limiting 
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adjuncts, viz., body, mind, egoism, etc., for the Atman, even 
though they study the Upanishads and hear the Srutis from 
sages, as they are not proper Adhikaris or qualified persons. 


Prajapati instructed Virochana and Indra: ‘This Purusha, 
who is seen in the eye, is the immortal and fearless Brahman.’ 
Both misinterpreted this teaching and took the body for 
Brahman, as the faults in them were not purged, as their minds 
were impure and gross. Indra stayed with Prajapati for 101 
years, removed his faults and impurities through Tapas, faith 
and celibacy, and comprehended the very Brahman that was 
taught to him for the first, second and third time, only the fourth 
time. 


Even in the world, if fifty students receive instructions from 
the same teacher some understand him rightly, some 
misinterpret his teaching, some interpret it in a way contrary to 
the view of the teacher, and some do not understand it at all. If 
this is the case with secular science, what more need we say of 
the knowledge of Brahman which is subtle and beyond the 
reach of intellect? 


The next point is, has Brahman then many forms, great and 
little, because it is said Dabhram, little? The Srutis declare that 
Brahman is formless (Nirakara, Amurta). Brahman has forms 
from the relative viewpoint. Many forms of Brahman are 
produced by the conditioning factors of name and form. In 
reality Brahman has no forms. The attributes by which 
Brahman is defined may be said to be its form. Srutis say: 
‘Brahman is knowledge-bliss’, ‘Brahman is dense 
knowledge—Prajnana-ghana, Vijnanaghana, Chidghana,’ 
‘Brahman is existence-knowledge-infinity—Satyam-Jnanam- 
Anantam-Brahma’. The form of Brahman has been defined 
thus. These attributes help the aspirants to practise meditation 
in the beginning. These attributes are the prop (Alambana) in 
the beginning. You will have to fix the mind on these attributes 
in the beginning of your spiritual practice. These attributes will 
drop by themselves gradually and you will merge yourself in 
Brahman eventually. The preceptor can make his disciples 
understand Brahman through these attributes, not on account 
of its own essence, but for the sake of the above two purposes. 
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According to its essence, it is unknown to those who know and 
known to those who do not know. 

The preceptor said to the disciple: “You know very little of the 
form of Brahman as conditioned in man, also you know very 
little of the Brahman as conditioned in the Devas’. Brahman or 
the Bhuma who is infinite, eternal, one without a second, 
cannot be known well. Therefore, the preceptor said: ‘O 
disciple, | think that you have yet to know Brahman by enquiry. 
You have got only a little intellectual knowledge of Brahman. 
You have not attained real intuitive knowledge of the Self’. 


The disciple went to a solitary place, reflected on the 
teachings of his preceptor, then meditated and realised 
Brahman in himself. Then he went to his Guru and said: ‘I think 
| know Brahman.’ 

Brahman is not the unknown and the unknowable of the 
agnostics, though it is said: ‘Brahman is incomprehensible, 
Brahman cannot be known or seen, Brahman is beyond the 
reach of mind or intellect and senses’. It is more than the known 
as It is realised as one’s own Atman or Self. Brahman is always 
the silent, witnessing Consciousness. He is the subject, 
knower and seer. Anything perceived by the senses and 
conceived by the mind cannot be Brahman. An object of the 
world only can be perceived by the senses, and thought of by 
the mind. The seer can never be seen. The knower can never 
be known (by the intellect or the mind). Brahman is unknowable 
in the objective sense. Brahman is unknowable by the mind, 
intellect and senses. He is certainly knowable through direct 
intuitive perception in Samadhi as the Self or the Atman by the 
pure mind which is Brahman Itself. 

Till you attain the highest Nirvikalpa state, wherein you will 
find and feel, ‘All indeed is Brahman, there is nothing but the 
Self, you will have to practise again and again, enquiry, 
reflection and meditation; you must feel His presence in all 
names and forms. 


we Wea Gaal at a AAN ae a | 
al aega aga Al A AA Aa aI I 
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2. Disciple: | do not think | know (Him) well; but not that | do 
not know; | know too. He who among us knows It, knows It, and 
he knows not too that he does not know. 


Notes and Commentary 


We cannot know Brahman, as we know other objects of this 
world by referring them to a class and showing other 
differences. On the contrary, we do not know that we know Him 
not, i.e., no one can assert that we know Him not, for we need 
to know Brahman in order to know anything. He, therefore, who 
knows this double peculiarity of the knowledge of Brahman, 
knows Brahman, as much as it can be known; and he does not 
know, nor can anybody prove it to him, that he does not know 
Brahman. 

The disciple says: ‘I do not think | know Him well, but not that 
| do not know. | know too’. Against this, the preceptor says: 
‘Then you do not know Brahman, because there is a 
contradiction when you say, ‘| do not know Him well and | know 
Him.’ If you do not think you know Him well, how can you think 
you know Him? If you, on the other hand, think that you know 
Him, why do you not think that you know Him well?’ The disciple 
remains unshaken in his faith owing to the strength of his own 
experience. He shows the firmness of his knowledge of 
Brahman and says: ‘He among us (my co-disciple) knows this, 
he knows it, etc.’ 

You cannot know Brahman just as you know an object. 
Brahman is known or realised not as an object, but as pure 
self-consciousness, through intuition or direct inner experience 
or illumination. In this spiritual experience, there is no objective 
consciousness just as you experience in this world. Subject 
and object are one in the spiritual experience. The Self or 
Brahman is. everything. The sage beholds the Atman 
everywhere. Sarvam Khalvidam Brahma—everything is 
certainly Brahman. This is a sublime, soul-stirring experience 
that cannot be either imagined or described in words. You will 
have to experience it yourself in Samadhi, when the mind, 
intellect and the senses cease functioning. 


52 THE PRINCIPAL UPANISHADS 


Gea Aa Ad Ad UA AAS’ T: | 


aaa Aaaa amaaa, 113 1 


3. Preceptor: It is known by him who thinks he knows not, he 
who thinks he knows, does not know. It is unknown to those 
who know, and known to those who do not know. 


Notes and Commentary 


The sage or the knower of Brahman knows fully well that the 
Brahman is unknowable (by the mind or intellect or the senses 
like an object), but only is realisable through intuition as one’s 
own innermost Self, Antaratman. So he knows Brahman well. 


He knows that Brahman is not an object of thinking by the 
lower mind. He knows that Brahman can be meditated upon by 
the pure mind, which is endowed with the four means and the 
instructions of an illumined preceptor. He knows also that 
Brahman is the only seer, knower, silent, witnessing subject 
and ultimate source for everything. The thought, ‘Brahman is 
known by me’ never arises in his mind. 


But he, whose conviction is that Brahman is known by him, 
certainly does not know Brahman. He is an ignorant man. He 
mistakes the body, mind, ego, the organs and the Prana as the 
pure Self, and identifies himself with these illusory limiting 
adjuncts and says that he knows Brahman. The latter half of 
the verse states these distinct conclusions of the sage and the 
ignorant man emphatically. 


In ignorant persons who behold Brahman in body, mind and 
senses, the erroneous notion, ‘| know Brahman’ arises, 
because they cannot discriminate between Brahman and 
these illusory products or limiting conditions created by 
ignorance. It is to show that such false knowledge of Brahman 
is erroneous, that the latter half of the verse is stated. Further, it 
furnishes reason for the view propounded in the first half of the 
verse. 


For an ordinary man, it may appear that the ideas are 
contradictory. It is not so. If you study over and over with 
attention and one-pointedness of mind, everything will be clear 
to you. The teacher makes comments on what he has said in 
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the above Slokas, so as to make the ideas very lucid to his 
disciple. 

He who thinks that he does not know Brahman, does not fall 
into the error that Brahman can be made an object of complete 
mental apprehension. He who thinks that he knows Brahman, 
has got no knowledge of Brahman, because he has got the 
erroneous idea that Brahman can be completely thought out and 
he limits Brahman. 


RAAR nagad R Aara | 
araa Aad ate Aeran Arasa, x II 


4. Brahman is known well when it is known as the witness of 
every state of consciousness, because (by such knowledge) 
he attains immortality. By his Self he attains strength, and by 
knowledge, immortality. 


Notes and Commentary 


When it is completed as known in every cognition one 
attains, indeed, immortality. 


Pratibodhaviditam—known as a witness of or behind every 
act of cognition, understood as an object of intuitive 
knowledge, realised by direct perception in Samadhi. 
Pratibodham is realisation through direct intuition (Aparoksha), 
direct beatific vision. 

Vindate—he obtains; Viryam—power, strength, capacity; 
Vidyaya—by knowledge; Amritam—lmmortality. 

It has been stated in the previous verse that Brahman is 
unknown to those who know. This seems to be a contradiction 
or paradox. If Brahman be not known, then there is no 
difference between the ignorant man of the world and the 
knower of Brahman or sage. How then could Brahman be 
known? This is explained in this verse. The riddle is solved in 
this Sloka. 


Brahman perceives and knows all states of consciousness, 
like objects, as He is absolute intelligence. He is the witnessing 
consciousness or subject. He is the witness of the waking, 
dreaming and deep sleep states. He perceives all the 
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modifications of all minds as He is Knowledge Absolute. He is 
blended with every thought or mental modification. Therefore 
when Brahman is known or realised as the witness of all states 
of consciousness, then He is known well. As He is the witness 
of all states of consciousness, He is intelligence in its essence; 
He is a mass of pure consciousness; He is birthless, deathless, 
decayless, eternal, pure, unconditioned, one without a second; 
He is the Self or the Atman of all beings. 

The aspirant separates himself from the thoughts and 
mental modifications, and identifies himself with the witness of 
_ all cognitions, thoughts and all states of consciousness. 

When the whole world merges in Brahman during Pralaya, 
there is no witness because all objects disappear. Brahman 
remains the same. In Nirvikalpa Samadhi also, when all mental 
modifications merge in Brahman, there is no witness. 

Just as there is no difference in the essence of Akasa in a 
vessel, room or cloud, so also there is no difference in its 
(Brahman’s) essence. Brahman is a homogeneous mass of 
pure consciousness. 

This Atman is not connected with anything. It supports 
everything. A thing that has attributes may be connected with 
another which also has attributes. To say that Brahman without 
attributes, undifferentiated, subtle, formless, limitless, which 
has nothing in common with anything else, combines with 
another unequal in class, is certainly absurd and illogical. 

Srutis emphatically declare, ‘Brahman is eternal, pure, 
self-luminous, undecaying, existence absolute, knowledge 
absolute, bliss absolute’. This is possible only if Brahman be 
the witness of all states of consciousness. The knowledge that 
the Atman is the witness of all states of consciousness gives 
immortality. 

The strength gained by wealth, position, retinue, soldiers, 
ammunitions and guns cannot overcome death, because this 
strength is produced by things themselves mortal. It is external 
and transient. The strength gained by knowledge of Brahman 
(the Soul-force) is real inexhaustible strength, because it does 
not require any other help. It is internal and eternal in itself. 
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The Mundaka Upanishad says, ‘This Atman cannot be 
attained by one destitute of strength’. 


The knower of Brahman only possesses tremendous 
spiritual strength. Real strength comes only through 
knowledge of the Self. The knower of Brahman becomes 
absolutely fearless. He knows that his Self will not be affected 
in the least by external conditions. He is fully aware that the Self 
is invulnerable and invincible. The knower of Brahman can 
move the whole world. 


The hearts of rich people who possess man-power, 
money-power, but do not possess knowledge of the Self, are 
filled with all sorts of fears such as fear of loss, fear of disease, 
fear of death, fear of public criticism, fear of enemies, etc. 


Immortality (Amritam) is the very nature of Brahman, just as 
heat is the very nature of fire. Brahma-Jnana, or knowledge of 
the Self, destroys ignorance, just as light destroys darkness 
and thus reveals one’s inherent immortal nature. 


Be Adda anA a Ufegradiaedt AAR: | 
aay acy ARa eft: targa wate 11% I 


\l sta Rda: wave: I 


5. If one knows (That—Brahman) here, (i.e., in this world), 
then the true end (of all human aspiration) is (gained). If one 
knows not (That) here, great is the destruction. The wise, 
seeing the one Atman in all beings, rise from sense-life and 
become immortal. 


Notes and Commentary 


Mahati—great; Vinashti—destruction (new births and 
deaths), the region of the Asuras, the realm of blinding 
darkness, loss, calamity; pretya asmat lokat—on departing 
from this world, after death, throwing the mortal coil; Amritah 
bhavanti—become immortal. 


The miseries of Samsara are beyond description. Ignorance 
is the root cause for all human sufferings. It is very hard to 
suffer birth, old age, death, disease. Therefore, if a man knows 
Brahman in the manner already explained, then there is truth, 
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i.e., there is immortality for him. If he does not know Brahman, 
he is caught in the round of births and deaths. 

Therefore, real, thirsting aspirants abandon the erroneous 
notion of ‘I’ and ‘mine’, and turn away with disgust from this 
world, as everything here is perishable, illusory and transitory. 
They practise meditation on the Self and behold the one 
essence of the Atman, i.e., the Brahman in all objects of this 
world, movable and immovable. They realise the oneness of 
the Self, or unity of the Atman in all, and become immortal, i.e., 
become Brahman itself. The Mundaka Upanishad says, ‘He 
who knows that highest Brahman becomes Brahman itself’. 

He who lives in Brahman, he who has realised the Atman, 
really leads the true life. Mundane life or sense-life is untruth. It 
is illusory. Knower of Brahman attains liberation while living 
(Jivanmukti). As soon as ignorance, which is the cause of 
bondage, is dispelled by attainment of knowledge of Brahman, 
one gets liberation at once. 


Here ends the Second Section. 


TRITIYA KHANDA (SECTION III) 
BRAHMAN AND THE DEVAS 


wal g carvan fairs aca g wav fasra tar aradiaa | 
a aama fasaiscarmdars RAR 211 


1. Preceptor. Brahman won a victory for the Devas (by 
defeating the Asuras). By the victory of Brahman, the Devas 
attained glory. They thought: ‘To us belongs the victory, to us 
belongs the glory’. 


Notes and Commentary 


The Devas entertained the false notion that the victory in the 
battle was theirs, though the Lord defeated the Asuras. They 
became proud and conceited. 

This section is generally represented as a later addition. Its 
prose style has more of a Brahmana character than the verses 
in the preceding Upanishadic section. 
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From the verse, ‘It is not known to those who know’ (Section 
Il, 3), some may argue that whatever exists can be known by 
proofs, and whatever does not exist cannot be so known, and 
is, therefore, non-existent, like the horns of a hare, a barren 
woman’s son, or the lotus in the sky. As Brahman is unknown, It 
does not exist. This parable is introduced in this Section in 
order that they may not entertain this erroneous notion. Or, it is 
related in order to praise the knowledge of Brahman. Agni and 
Indra attained pre-eminence among the Devas on account of 
their Knowledge. Or, it shows that it is very difficult to know 
Brahman, because even Agni and Indra knew Brahman with 
great difficulty. Or, it is introduced to remove the false notion, ‘l 
am the doer’ in all beings. 


The superiority of Brahman is brought out in this story. 
Brahman is the very life of all the gods. The gods derive their 
power from Brahman only. The story teaches that Brahman 
should be worshipped. 


There is the real war inside, between good tendencies 
(Subha Vasanas) and the evil tendencies (Asubha Vasanas), 
between Sattva and Rajas-Tamas, between virtuous 
Samskaras and evil Samskaras, between the lower impure 
mind and the higher pure mind. This is the real war between the 
Devas and the Asuras. 


The senses, the mind and the Prana begin to fight saying, 
‘We hold together and support this body’. Prana gains the 
victory. But Prana also is inert. The source for this Prana also is 
Brahman. The senses, the mind and the Prana, derive their 
light and power from Brahman only. They cannot have the 
knowledge of Brahman. There are presiding deities for the 
organs, the mind and Prana, viz., Agni, Vayu, Surya, etc. They 
(the Devas) tried to attain the knowledge of Brahman but failed. 


But the Jivatman, the individual soul, the Indra, abandons 
pride, egoism and other faults and attains the knowledge of 
Brahman through the grace of Mother, Uma, the daughter of 
Himavan (the purified intellect). All dualities, distinctions, 
differences vanish for him then. 

This is the esoteric significance of the parable of the Devas and 
Asuras. 
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aut fag deat g gda aa casa frfa 
aAA 112 1 


2. He (Brahman) knows their idea (of being puffed up with - 
vanity) and appeared before them (as a Yaksha to destroy their 
pride). They did not know Him. 


Notes and Commentary 


Brahman obviously knew this false notion of the Devas as 
He is omniscient, and as He is the inner ruler and director of all 
beings, as He is the silent witness of all minds. In order to 
remove their false notion and bless the Devas, Brahman 
appeared before them in the form of a Yaksha or Great Spirit. 


Asima watearie aaa AA tate 113 1 
qang raaa Ssa Rat aneta 
at agafà Hy 1 

aA aà fee Aada. aa aga afa yfe It 1 
aed qu Aeda agada Udada Ta NITR R A 
aa va Fraga Taayrh Aad aaa AAA IG 1 

3. They spoke to Agni thus: ‘O Jataveda! Find out what this 
Great Spirit is’. 

4. He said: ‘Yes’. Agni ran up to Him (Brahman). 

He (Brahman) said: ‘Who art thou?’ 


He replied: ‘I am verily Agni. | am verily Jataveda’. 

5. He (Brahman) asked him: ‘What power hast thou, who art 
of such a nature?’ 

Agni replied: ‘I can even burn whatsoever there is on earth’. 

6. He (Brahman) placed a blade of grass before him saying: 
‘Burn this’. 

He (Agni) approached it with all his power. He could not burn 
it. He immediately returned from thence to the Devas and said: 
‘| was not able to ascertain what this Great Spirit is’. 
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Notes and Commentary 


The Devas did not know what that Great Spirit was. They 
sent Agni to find out what that Great Spirit was. Brahman asked 
‘Who art thou?’ Agni replied, ‘| am Agni, well-known as 
Jataveda’. Brahman said: ‘You say that you are well-known, 
what power do you possess?’ Agni replied: ‘| could reduce to 
ashes all this universe and all immovables on this earth’. 
Brahman placed a straw before Agni and said: ‘Burn this straw. 
If you are not able to burn it, give up your vanity and conceit as 
the consumer of all’. Agni approached the straw with great 
confidence. He was not able to burn it. He bowed down his 
head in shame and came back to the Devas and said: ‘I was not 
able to know what that Great Spirit was’. 


AY agqugaarad agate fraa AA arta to N 


aaracanaaacH argat agnata 
at aga te 1 
aA ra fee Aaa adnada afa yA 113 1 
aA qoi Praaradaractata agaaa adaa ANMAT- 
SSag u qa Va Fraga taasrh Aad aaa 1120 1 
7. The Devas then said to Vayu, ‘O Vayu! Find out what this 
Great Spirit is’. 
8. He (Vayu) ran up to Him (Brahman). 
He (Brahman) said: ‘Who art thou?’ 
He (Vayu) answered: ‘I am verily, Vayu. | am really 
Matarisvan’. 
9. Brahman asked him: ‘What power hast thou, who art of 
such a nature?’ 
Vayu replied: ‘I can blow away all the universe and all that is 
on the earth’. 
10. He (Brahman) placed a blade of grass before him, 
saying: ‘Blow this away’. He approached it with all his power 
and was not able to blow it. He returned immediately from there 
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and told the Devas: ‘I was not able to ascertain who this Great 
Spirit is’. 


Notes and Commentary 


Vayu is also called Matarisvan because it travels (Sva-yati) 
in space (Matari). 


aigagarnraadigarite ferrari ata aera 
gane fatal 1122 1 
a aAa fears setae aad 
aT. ara aAA 1122 11 
ll 3R gda wave: I 


11. Then they spoke to Indra: ʻO Maghavan! find out what 
this Great Spirit is’. 

Indra said: ‘Yes.’ 

He (Indra) ran up to Him. 

He (Brahman) disappeared from his view. 

12. He saw in that very spot a woman, Uma, very beautiful 
and of golden colour, the daughter of Himavan. 

He asked her: “What is this Great Spirit?” 


Notes and Commentary 


Indra, Lord of the Devas, Maghavan (being the most 
powerful of them), ran to the Great Spirit. The Great Spirit did 
not even talk to him, because He wanted to destroy altogether 
his pride. Indra did not return to the Devas like Agni and Vayu. 
He was seriously reflecting. Knowledge, in the form of a woman 
(Uma, daughter of Himalayas, and consort of Lord Siva) 
adorned in gold, appeared before Indra to dispel his ignorance. 
The manifold powers, and particularly the knowledge and 
wisdom of the gods, are represented by their wives. Indra 
approached her and asked: ‘Who is this Great Spirit who 
showed Himself and vanished?’ 
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Why did Brahman vanish at the approach of Indra? Indra 
was not so advanced as to be taught the true nature of 
Brahman by Brahman Himself. So Brahman vanished leaving 
Uma behind to answer all questions of Indra. 


As Indra is the most powerful of the gods, Brahman vanished 
to show how to little avail his power was, to obtain the 
knowledge of Brahman. 


Haimavatim—adorned with gold, the daughter of Himavan. 


Here ends the Third Section. 
CHATURTHA KHANDA (SECTION IV) 
UMA AND INDRA 


a gala grara a at udfewa udiaeatafa aat fa 
Raan aAA 112 11 


1. Preceptor. She said: ‘It is Brahman indeed; for verily 
through the victory of Brahman you attained glory’. From the 
words of Uma only, he (Indra) learnt that it was Brahman. 


Notes and Commentary 
Ha—verily; Eva—only. 
‘Your notion that the victory and glory are yours is false’—said 
Uma. Indra learnt that it was Brahman from the words of Uma 


only. The force of ‘only’ denotes that Indra did not know of it 
himself. 


weg wd tar afiartarnrecarrehratgicg | 
Jahas waa Aa facta waa 


2. Therefore, verily, these Devas, Agni, Vayu and Indra 
became excellent before the other gods; for they came closest 
to Brahman; they first knew that Spirit to be Brahman. 


Notes and Commentary 


The Devas, Agni, Vayu and Indra, came nearest to Brahman 
by conversing with Him and seeing Him also, and so they 
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excelled the other gods in the matter of power, quality and 
prosperity. They were the first who knew Brahman and so they 
are pre-eminent. 


w secistiaumareara daafes ueayt a 
Jam faeraan aA 113 1 


3. Therefore also, Indra verily became excellent before the 
other gods; for he came nearest to Brahman; he first knew that 
Spirit to be Brahman. 


Notes and Commentary 


Agni and Vayu knew Brahman from the words of Indra. Indra 
first heard of Brahman from the words of Uma. Therefore, he 
excels the other gods. He came nearest to Brahman, because 
he was the first who knew Brahman. 


mA sey aR aa gaT 
gafa 11% I 


4. This is a declaration in illustration of Him—He shone forth 
like the splendour of the lightning; He disappeared like the 
twinkling of the eye. This is the comparison of Brahman with 
reference to the Devas. 


Notes and Commentary 


Sri Sankara says: ‘Of the Brahman the subject discussed, 
this is the Adesa.’ Adesa is instruction by means of illustrations. 
The illustrations by which Brahman is explained is said to be its 
Adesa. Brahman showed Himself to the Devas and 
disappeared from their sight like the flash of lightning. He 
shone for a moment like a dazzling flash of lightning. He 
appeared and disappeared as the eye winks. His appearance 
was like the eye opening and closing to see and turn away from 
its objects. Brahman suddenly appeared and vanished like 
lightning and winking. Thus is the teaching concerning the 
gods. 


KENOPANISHAD 63 


amea agoda a ASA daguena 


HRT: 114 II 


5. Then follows a comparison of Brahman with reference to 
the Atman within the body—as speedily as one thinks of 
Brahman with the mind, and as speedily as the mind wills. 


Notes and Commentary 


Next, there is the illustration of Brahman from the Self within 
the body. 


Atha—next, after describing the Adhidaivic aspect: 
Adhyatmam—psychological, the teaching through illustration 
of Brahman from within the Self; Gacchati—goes to, perceives 
in an object; Abhikshnam—very much, constantly, again and 
again. 

Brahman, as bounded by the mind, is perceived as an object 
by the volition and recollection of the mind. Therefore, this is an 
illustration of Brahman taken from within the body, as lightning 
and winking are taken from the activity of the external powers. 
In the illustration in the previous verse, it was shown that 
Brahman flashes instantaneously and disappears suddenly 
like the lightning and winking. In this verse, the illustrations 
show that Brahman’s appearance and disappearance are as 
quick as the perceptions of the mind. Brahman cannot be 
comprehended by dull persons of inferior intellect. So, these 
illustrations are given in order to help them to comprehend 
Brahman. 


When these enigmatic sayings were first delivered by the 
seers, they were accompanied by oral explanations. It is very 
difficult to explain these sayings with certainty. 


we agi am agatieguifaacd a a vaga das Fi 
aair A dared 116 11 


6. Brahman is verily to be adored by all and is therefore 
called Tadvana. He is to be adored as Tadvana. Who thus 
knows Brahman, is loved by all living beings. 
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Notes and Commentary 


Tat—Brahman; Ha—as is well-known, verily. 


Tadvanam—which deserves to be worshipped i.e., meditated 
as the one Atman of all living beings; ‘desire of it’, derived from 
Van, to desire. 


Then the fruit obtained by one who contemplates Brahman by 
this name. Tadvana is described. All beings love him who know 
Him thus. He also loves all beings. They pray to him as they 
would to Brahman. 


safe wt aag a aAa ara a sAN- 
Agate io 1 


7. The disciple says: ‘O preceptor, teach me the Upanishad’. 
The preceptor replies: ‘We have told thee the Upanishad. We have 
certainly told thee the Upanishad, about Brahman’. 


Notes and Commentary 


The disciple wants to know whether the whole of the 
Upanishad has been imparted to him. He meant to say: “Does 
the Upanishad already explained stand in need of anything 
else which should combine with it in order to attain the desired 
end, or does it not stand in need of any such thing? If it does, 
teach me about what is so required. If it does not, assert 
emphatically like Pippalada in the words, ‘There is nothing 


1» 


beyond this’. 


The preceptor’s answer means that it does not. The 
disciplines mentioned in the next verse are only the means to 
that end. They are already included in the Upanishad. 


The question and answer were intended only to make sure. 
The meaning is: ‘What was explained is all the Upanishad. This 
is not in need of anything else for ensuring the final salvation’. 

Upanishad means knowledge of Brahman, or secret 
doctrine. Disciples sit devotedly round the preceptor for 
instruction; Upa—nearby, ni—devotedly and shad—sitting. 
Upanishad means also the book that treats of Brahman. 


aa aa aa: Hala RS A: aag AAAI [12 UI 
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8. Austerity, self-restraint and Karma, the Vedas with all their 
members are its foundation, and Truth is its abode. 


Notes and Commentary 


Austerity, self-control and Karma are auxiliaries or aids to the 
acquisition of the knowledge of Brahman. 


Tapas—control of the body, the senses and the mind; 
Dama—self-restraint, freedom from passions; Karma— 
Agnihotra, etc. 


Knowledge of Brahman arises in those persons who have 
purified their minds through austerity, self-restraint and works 
either in this birth or in many previous births. Those who have 
not removed the impurities of the mind, either disbelieve or 
misbelieve Brahman when It is explained, as in the cases of 
Indra and Virochana. The Sruti says: ‘These secrets explained 
become illumined to that great soul whose devotion to the Lord 
is great and whose devotion to his preceptor is as great as that 
of the Lord.’ The Smriti says: ‘Knowledge dawns in men by 
destruction of the evil actions.’ 


The word Iti is used to indicate that the mention of Tapas, 
etc., is only by way of illustration, because there are other 
auxiliaries than these, such as freedom from pride, egoism, 
jealousy, hatred, etc., for the attainment of the knowledge of 
Brahman. 


‘Austerity etc., are its support, the Vedas are all its limbs, 
Truth is its abode.’—this is another rendering. 


Pratishtha—legs, basis or foundation, feet on which 
Brahma-vidya or knowledge of Brahman rests or stands. This 
knowledge has firm basis in those persons only who possess 
Tapas, etc. 


When austerity, self-restraint, etc., exist, knowledge is firmly 
seated, just as a man goes about steadily on his legs. 


As the Vedas throw light on the knowledge of Karma, as the 
supplementary scriptures (Vedangas) protect the Vedas, they 
are called the legs of the knowledge of Brahman. The study of 
the Vedas helps one to attain the knowledge of Brahman. The 
understanding and application of the Vedas are effected 
through the Vedangas, or the six limbs of Vedas. 


66 THE PRINCIPAL UPANISHADS 


Ayatanam—abode; Satyam—truth or the true which remains 
unchanged through all times, i.e., Brahman. 

Truth is freedom from deceit and fraud in speech, mind or 
deed. Knowledge of Brahman will arise only in a person who is 
free from conceit and fraud in speech, mind and deed, who is 
good-natured, and not in deceitful men who are of Asuric or 
diabolical nature. The Sruti also says: ‘Knowledge of Brahman 
does not arise in a man who is deceitful, and utters falsehood’. 
Therefore, it is said that Truth is the abode or resting place of 
Knowledge. 

Truth is already implied in austerity, self-restraint, etc., as the 
‘leg on which Knowledge stands’. Why is it separately 
mentioned again as the abode or resting place of Knowledge? 
This is to show that Truth excels others as an aid to Knowledge; 
for the Smriti says: ‘If a thousand Asvamedha sacrifices and 
Truth are weighed in a balance, one Truth spoken will outweigh 
the thousand sacrifices’. 


at at waa dame urea watt ath we 
ufatasta was ie 1 


ll sta ager: wus: ll 

9. He who knows this thus, after having shaken off all sins, 
abides firmly seated in the endless, blissful and highest 
Brahman. He is established in Him. 

Notes and Commentary 

Etam—this, the knowledge of Brahman as explained in 
Keneshitam, etc. Although, it has already been said in the 
verse 5, Section II, that one attains immortality by knowledge of 
Brahman, the fruit of knowledge of Brahman is again stated at 
the end. 

Papmanam—sins, evil, the seed of Samsara whose nature 
is ignorance, desire and Karma; Anante—endless, boundless, 
that which is never destroyed at the end of Kalpas, even above 
time, space, causation; Svarga loke—in Brahman who is all 
bliss, and not heaven, because of the adjunct ‘boundless’. 
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lt may be stated that the word ‘boundless’ is used in its 
secondary sense. Therefore, the Sruti adds Jyeye—the 
greatest or the highest of all. The meaning is, that he is firmly 
established in the unconditioned Brahman and he does not 
again revert to Samsara (worldly existence). 


Pratitishthati—stays for good, does not return to their world 
of death. 


Here ends the Fourth Section. 
Se aad owas aema: M 
aafaa a watt wd aata ard gat Arpat ar 
m dal araara era aseg dara Ara a 
sufa arated ata aq a fe od II 

3 mia: maA: mA: 


OM PEACE! OM PEACE! OM PEACE! 


KATHOPANISHAD 


INTRODUCTION 


Salutations to Lord Yama, son of Vivasvan (Surya)! 

The Kathopanishad is divided into six Vallis. Valli literally 
means a creeper. A Valli, like a creeper, is attached to the 
Sakhas or Branches of the Veda. Valli is used in the same 
sense as Parvam, joint, shoot, branch, i.e., a division. This 
Upanishad is also divided into two Adhyayas (chapters) of 
three Vallis each. 

This is one of the most beautiful Upanishads in which the 
eternal truths are given in the form of a narrative. The narrative 
is taken from Taittiriya Brahmana (3-11-8) with some variation. 
The same story is told in the Taittiriya Brahmana, only with this 
difference, that in the Brahmana, freedom from death and birth 
is obtained by a peculiar performance of a sacrifice, while in the 
Upanishad, it is obtained by knowledge only. The story is as 
follows: 

Vajasravasa, wishing for reward, sacrificed all his wealth. He 
had a son, called Nachiketas. While he was still a boy, faith 
entered into him at the time when the cows, that were to be 
given by his father as presents to the priests, were brought in. 
He said: “Father, to whom wilt thou give me?” He said so a 
second and a third time. But father turned round and said to 
him: “To Death | give thee.” 

Then a voice said to young Nachiketas as he stood up: “He 
(thy father) said, ‘Go away to the house of Death, | give thee to 
Death’. Go therefore to Death, when he is not at home, and 
dwell in his house for three nights without eating. If he should 
ask thee ‘Boy, how many nights hast thou been here?’, say, 
‘Three’. When he asks thee, ‘What didst thou eat the first 
night?’, say, ‘Thy offspring’; ‘What didst thou eat the second 
night?’, say, ‘Thy cattle’; ‘What didst thou eat the third night?’, 


say, ‘Thy good works’. 
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He went to Death, while he was away from home, and he 
dwelt in his house for three nights without eating. When Death 
returned, the following took place: ‘Boy, how many nights hast 
thou been here?’ He answered, ‘Three’. ‘What didst thou eat 
the first night?’—‘Thy offspring’. ‘What didst thou eat the 
second night?’—'Thy cattle’. ‘What didst thou eat the third 
night?’—‘Thy good works’. 

Then Death said: ‘My respect to thee, O venerable Sir, 
choose a boon’. ‘May | return living to my father?’—said 
Nachiketas. ‘Choose a second boon’, said Death. The boy 
replied: ‘Tell me how my good works may never perish’. Death 
then explained to him the Nachiketa fire (sacrifice), and hence 
his good works do not perish. 

‘Choose a third boon’, said Death. Nachiketas said: ‘Tell me 
how to conquer death’. 


Then Death explained to him this (chief) Nachiketa fire 
(sacrifice), and hence he conquered death. 

This Upanishad has become very popular not only in India 
but everywhere in the world. It has been translated into many 
languages. Itis a branch or recension of the Krishna Yajurveda. 
It forms part of the Katha-Sakha Brahmana of the Krishna 
Yajurveda. A few verses from this Upanishad occur in the 
Bhagavad Gita. It deserves the most careful consideration of 
all who are interested in the growth of religious and 
philosophical ideas. The sublime doctrines of Vedanta are 
presented in this Upanishad in a very attractive and charming 
manner. 


The Katha Upanishad has always been considered as one of 
the best Upanishads. It has won the appreciation of many 
English, French and German writers also. They regard this 
Upanishad as the best book on philosophy and poetry of 
ancient Hindus. In elevation of thought, depth of expression, 
beauty of its imagery, no Upanishad is equal to the 
Kathopanishad. 

The comparison of the body with a car or chariot, the soul 
with the Lord of the chariot, the intellect with the rider, the mind 
with the rein, the senses with horses, the five objects of the 
senses with the roads, is indeed very beautiful. 
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In this Upanishad, the way to attain Self-realisation is fully 
treated. 


From such passages as, “This Atman is difficult to be known, 
It is very subtle, It cannot be obtained by arguing”, it is quite 
evident that revelation or direct intuition (Aparoksha-anubhuti) 
is the source of the knowledge of the Self. 


From such passages as, “A wonderful teacher is required”, 
“Arise, awake, having reached the excellent teacher, learn” 
(Ill-14), “How can this Atman be realised otherwise than from 
those who say that It exists” (VI-12), it is quite clear that a 
realised Guru is necessary to lead the aspirants in the spiritual 
path. 

From the 11th Mantra of the 6th Valli, you will understand that 
this Upanishad recognises the necessity of Yoga as well. This 
Mantra says: “The firm control of the senses they regard as 
Yoga. At that time one becomes vigilant, for Yoga is acquired 
and lost”. 


Some writers complain that Kathopanishad is not the 
production of an original thinker or a seer, as there is little 
connection between the thoughts or verses in some places, 
there is no progress from one idea to another, there is neither 
arrangement nor connected sequence in some places, and 
that it is a mere compilation. This is a sad mistake. The seers of 
the Upanishads had direct revelations during communion or 
meditation. They expressed their experiences. Their inspired 
thoughts were scattered in different Sakhas or Branches of the 
Vedas. In days of yore, the thoughts of the seers, or their 
compositions, were handed over orally from teachers to their 
disciples. The original composers, the compilers, the 
repeaters, or lastly, the writers of the Upanishads might not 
have taken care to arrange them in an orderly manner. In some 
places, the text might have been corrupted by later compilers, 
copyists or printers. 


This Upanishad was first introduced to the knowledge of 
European scholars by Raja Ram Mohun Roy. It has been 
translated into the German by Windischmann, by Poley. Dr. 
Weber has also written a commentary. Swami Ananda Giri has 
written a gloss on the commentary of Sri Sankara. Muir, 
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Rignaud, Gough and many others have translated this 
Upanishad. 


May the truths of the Upanishads be revealed unto you all! 
May you all be endowed with right understanding, 
discrimination and pure subtle intellect! May you all be freed 
from the knots of ignorance and ties of Samsara, and the 
trammels of birth and death! May you all be blessed with a 
Srotriya Brahma-Nishtha Guru to lead you on in the spiritual 
path! May you all shine as Jivanmuktas or Brahma-Jnanis in 
this very birth! 


T2 THE PRINCIPAL UPANISHADS 


CHAPTER I 
VALLI i 


ge agaaga at ya ae Std aa | AA 
aracitaaed | at fefgara | 
3% ma: mA: mA: 


OM! May He protect us both (teacher and pupil). May He 
cause us both to enjoy the bliss of Mukti. May we both exert to 
find out the true meaning of the scriptures. May our studies be 
fruitful. May we never quarrel with each other. 


Om Peace! Om Peace! Om Peace! 


ge ag a amaaa: Adaea ad | 
aca g Raa ATA Ya aa NF II 


1. Once, desirous of heaven, the son of Vajasrava 
(Gautama) gave (in a sacrifice) all that he possessed. He hada 
son Nachiketas by name. 


Notes and Commentary 


Usan—desirous (of heavenly rewards); Vajasravasah— 
‘Vaja’ means food, ‘Srava’ means fame. It literally means a 
person who has attained fame by making charitable gift of food. 
Or it may be a proper name. The son of Vajasrava is 
Vajasravasah. 


Vajasravasah performed the Visvajit sacrifice. ‘Visvajit' is a 
kind of sacrifice in which the performer is required to make a gift 
of all his possessions and wealth. 

This sacrifice was generally performed by kings when they ` 
returned after conquering kingdoms (Digvijaya). It could also 
be performed by Brahmanas. 


a Saat. aad clang Aaa AGIS AAN AISA UU 


2. When the presents were being distributed, filial anxiety 
(about the welfare of his father) entered into the heart of 
Nachiketas, who was still a boy, and he thought. 
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Notes and Commentary 


Though Nachiketas was very young, his heart was filled with 
Sraddha or faith. He wanted to do good to his father. When the 
Dakshina or the final gifts, such as cows, were brought to be 
distributed among the Ritviks or the priests, Nachiketas 
thought thus. 


Sraddha—Unswerving faith in the words of the Guru, 
teachings of the scriptures and one’s own Self. This is one of 
the sixfold virtues or Shad-sampat. Every aspirant should be 
equipped first with this important virtue. Without Sraddha no 
spiritual progress is possible. Without Sraddha no one will be 
able to place his foot on the spiritual path, or to start the spiritual 
life. You can develop Sraddha by constant Satsanga, or 
association with the sages, and service of your Guru. 


Nachiketas had intense Sraddha or unshakable faith. So he 
was a fit student to receive the spiritual instructions from Yama. 
He was not carried away by the temptations offered by Yama. 
Yama also thought that Nachiketas was a proper Adhikari to 
receive his instructions. So he initiated Nachiketas into the 
mysteries of the Atman. 


Aaaa mag gag ARN: | 
ATA ATH À AATA Tefal a gA 113 1 


3. Joyless, verily, are those worlds to which a man goes by 
giving (presents in a sacrifice) cows which have drunk water, 
eaten grass, given their milk, and are barren. 


Notes and Commentary 


He, who gives to the Ritviks for their rewards, useless, 
decrepit and old cows which have drunk their water, eaten their 
grass, given their milk for the last time, and are barren, attains 
those worlds which are devoid of happiness. 


Pitodakah—which had finished drinking their water; 
Jagdhatrinah—which had finished eating their grass (but 
cannot eat now); Dugdhadohah—which had given their milk 
(but cannot yield any more as they are too old); 
Nirindriya—barren, which are incapable of breeding. 
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a Aara Aa aa Hea at amaA | 
Rea gid a. Aara yeaa cat ears 11% 1 
4. Nachiketas said to his father: “O father, to whom wilt thou 


give me?”; he said this again, and at the third time, the 
(enraged) father said: “Unto Death | will give thee”. 


Notes and Commentary 


Nachiketas thought that his father did not give away all his 
possessions at the sacrifice, and therefore would not attain the 
heavenly rewards or the happy worlds. He thought that it was 
the duty of a good son to remove the undesirable 
consequences, which might befall his father, on account of the 
sacrifice being performed in an improper manner. Therefore, 
Nachiketas voluntarily offered himself in order to fulfill the vow 
which his father was paying very grudgingly. He was quite 
afflicted when he found that his father presented only useless 
cows to the priests. 


He thought that his father did not properly keep his vow and 
that this gift of useless cows will not take him to heaven. Filial 
anxiety, about the welfare of his father, penetrated the heart of 
Nachiketas, though he was very young. 


The son also is the possession of the father. Therefore, the 
son also should be given as a reward to the priests, if the vow is 
to be kept up rigidly. Nachiketas, therefore, pressed his father 
indirectly to keep to his vow. He approached his father and 
said: “Father, to whom, to which of the Ritviks will you give me 
as Dakshina (reward)?” The father did not reply at first. 
Nachiketas repeated the question a second time and a third 
time, “To whom will you give me?”, “To whom will you give me?” 
The father got angry at the impertinent behaviour of the boy 
and replied: “Unto Death | shall give thee”. 


agad a aga À HEAT: | 
fn. eame coded aasa aafteata lu 1 


5. Nachiketas thought: “Among many | go as the first; among 
many | go in the middle. What will be the work of Yama which 
today he has to do unto me?” 
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Notes and Commentary 


At this, Nachiketas reflected within himself: “Among many of 
his disciples | am the first in doing service. Of many | am the 
first in performing filial duty. Of many | am a middling disciple in 
the possession of good qualities, but | have never been the 
worst. Yet, my father has said that he would give me unto 
Death. What work will Yama accomplish now through me? My 
father has spoken thus in anger; still my father’s words should, 
on no account be broken”. 


agaga aan ye ways AMSA | 
aaa aed: wad arafarssaraa GA: 116 N 


6. Nachiketas said: “Remember how our forefathers acted; 
consider also how others now act. Like corn, the mortal decays 
and like corn he is born again”. (Nachiketas entered into the 
abode of Yama Vaivasvata. There was no one to receive him. 
Yama had gone out.) 


Notes and Commentary 


Remember, beloved father, how your ancestors conducted 
themselves. They stuck to their words and spoke the truth at 
any cost. Sages, saints and virtuous men of the present time 
also never swerve from the path of truth. They never utter 
falsehood under any circumstance or condition, whatsoever. 
They will abandon their lives even, for the sake of Truth. 
Nothing can tempt them to deviate from the truth. Truth is their 
goal. Brahman is Truth, and one can realise Truth by speaking 
the truth only. No one who has broken his word can become 
immortal. This world is transitory. Man decays and dies like a 
corn. He is again born like a corn. What will one gain in this 
impermanent world by breaking his word? The seed is thrown 
in the soil. The corn ripens and falls. Again it grows. In the same 
manner, there is the cycle of births and deaths for man. He who 
takes birth, must die, and he who dies, must take his birth 
again. Nachiketas wanted his father to keep his word and send 
him to Death. This is the drift of this Mantra. 
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ava: ofaseafafrataont yer | 
aaa Wied Hated R Aaah lio UI 


7. A Brahmin guest enters a house like fire. For him, men 


give this peace-offering (to quench the fire or quiet him). Bring 
water, O Vaivasvata (O son of Vivasvan, the Sun). 


Notes and Commentary 


Nachiketas’ father sent Nachiketas to Yama to keep his 
word. Yama was not at home then. So Nachiketas fasted for 
three nights. When Yama returned, his wife and ministers told 
him thus: “A Brahmin guest enters the house like fire. Good 
householders propitiate him by giving water to clean his feet 
(Padya), seat to sit upon (Asana), food and other gifts. 
Therefore, O Vaivasvata, bring water to wash his feet. If this is 
not done, evil results will follow”. As fire consumes the house, 
so also the anger of a Brahmin guest destroys the happiness of 
a householder, if he is not treated properly. 


Santim tasya—This has a double significance, 
‘extinguishment of fire’ and ‘appeasement of the fire of 
indignation of a Brahmin guest’ by bringing water. 

Vaivasvata—Another name for Yama (Death). This is a 
Vedic epithet. 


amma AAA GI AVG FAA. A ary | 
vageh FOIANCUA IAN AAA AMA ATAU We 112 N 


8. Hope, expectation, company with good men, friendly 
discourse, sacrifices, pious gifts, sons and cattle—all these are 
destroyed in the case of the ignorant man, in whose house a 
Brahmin guest stays without taking food. 


Notes and Commentary 


Asa—(hope) wish for something unknown such as heavenly 
enjoyments; Pratiksha—(expectation), looking forward to 
obtain a known object such as wealth, etc.; Sangatam—the 
merit obtained from the association with virtuous men; 
Sunrutam— sweet discourse, i.e., the merit acquired by 
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speaking true and pleasing words to others; /shtam—the fruit 
of a sacrifice; Purtam—the merit obtained by doing charitable 
works such as building of hospitals, rest-houses, laying out of a 
garden, digging a well, etc.; Putrapasum—children and cattle. 

All these are destroyed in the case of that foolish man in 
whose house a Brahmin stays without food. Therefore, a guest 
must be properly treated. He should under no circumstances 
be neglected. 

A guest is Atithi Narayana or an embodiment of God. 
Feeding the guest with Narayana Bhava is one of the five 
Yajnas (Pancha Maha Yajna) which a householder ought to 
perform. 


frat midah asaya a AAAA: | TAKA 
mema Aseq ceareafa araoa 112 1 


9. (Yama said): “O Brahmin, as thou a venerable guest, hast 
dwelt in my house three nights without eating, therefore choose 
now three boons in return. O Brahmin, my prostrations unto 
thee. May good befall me”. 


Notes and Commentary 


Yama approached Nachiketas with great reverence and 
said: “As you have been living in my house for three nights 
without taking food, choose, therefore, now three boons, one 
for every night you fasted. O Brahmana! you are an honourable 
guest. My prostrations to you. Be good unto me. You fasted for 
three nights. This is a great sin. Let me be freed from this sin. 
All auspiciousness may come to me by your mere grace. | want 
to serve you nicely. Therefore, ask me for three boons”. 


Wedded: FAA AA CAAT AMTAAT ASH Fear | 
acae Uistragedta Vaca WIT aL FUT 1120 I 

10. (Nachiketas said): “O Death! as the first of the three 
boons, | choose that Gautama, my father, be pacified, kind and 
free from anger towards me, and that he may know me and 
greet me, when | shall be sent away by thee”. 
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Notes and Commentary 


“Let my father be freed from anxiety about me, as to what his 
son would be doing after reaching the abode of Yama. Let him 
have a peaceful mind. Let him be free from anger towards me. 
Let him recognise and welcome me when | shall be sent back 
home by thee”. This is the first of the three boons. 


an yen Aa wda Aeaee: | 
ga wat: aaa agea Raga 
TAHA 1122 1 
11. (Yama said): “Through my favour, Auddalaki, the son of 
Aruni, will recognise you as before. He will sleep peacefully at 


night, and when he sees you released from the mouth of death, 
he will lose his anger.” 


Notes and Commentary 


As your father Auddalaki Aruni loved thee before, so also he 
will love thee even now. You will be recognised by your father 
“as a person returning home from another city. He will have 
pleasant sleep at nights. He will be free from anger when he 
sees you released from the jaws of Death. Nachiketas’ father 
has three names, viz., Gautama, Auddalaki Aruni and 
Vajasravasah. 


ta ale a Wa feaateaa aa ca a ue AAR | 
3A diratsyrarartaare mar Aled atA 1122 11 


12. (Nachiketas said): “In the heaven there is no fear; thou 
art not there, O Death, and no one is afraid on account of old 
age. Having conquered both hunger and thirst, one rejoices in 
heaven, being above sorrow”. 


Notes and Commentary 


In heaven there is no fear at all caused by disease. You do 
not rule there. There is no fear of old age and death in heaven. 
People of this world are afraid of you when they become old, 
but the Devas are not afraid of you. Further, they never suffer 
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from hunger and thirst, because they drink the celestial nectar, the 
Soma juice. They rejoice in heaven, as they are free from disease, 
hunger and thirst. 


a cana AA gen wale a. eas we | 
Tata AGA WaT aR AA gut ator 1123 1 


13. “O Death! thou knowest the fire-sacrifice which leads us 
to heaven; explain it to me, for | am full of faith. Those who live 
in the world attain immortality—this | ask as my second boon’. 


Notes and Commentary 


Agni—tire, i.e., the sacrifice that leads to heaven, wherein 
there is neither disease, nor hunger, nor thirst, the fire by which 
the heaven is attained. Amritatvam—immortality. This is not the 
absolute immortality of Jivanmuktas or liberated sages. This is 
the relative immortality, or long life, of the Devas who hold their 
office in the cosmic hierarchy, or the inner divine Government, 
till the end of the Kalpa, or one cycle of creation. 


O Yama, teach me the knowledge of the fire-sacrifice, by 
which men attain heaven or relative immortality or become 
Devas. This is my second boon. 


aa wee aga fata cadet afecha: waa | 
arctan Uttar fate aad fed aT 112% I 


14. (Yama said): “I will tell thee well, learn it from me, O 
Nachiketas. | know the fire that leads to heaven; know the fire 
which leads to heaven (which is the cause of acquiring infinite 
worlds), and which again is the support of the universe and 
which is seated in the cavity (of the heart)”. 


Notes and Commentary 


Yama said: “O Nachiketas! | know the fire which leads to 
heaven. | will tell thee. Attend to what | say, with one-pointed 
mind”. 

Pratishtham—the foundation of all regions; the fire is the 
support of the universe in its form of Virat, the macrocosmic 
physical life and as located in the Buddhi or intellect of knowing 
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men. Guhayam—in the cavity, i.e., in the heart of the learned; 
cavity or heart is the Buddhi or intellect. 


maA ayaa ach at seat aradiat aa ar | 
a ae aaraa NA Hey: Tatars TB: 1184 1 


15. Yama then explained to him that fire-sacrifice, the source 
of the worlds, what bricks are required for the altar, how many 
and how they are to be placed, and Nachiketas repeated all as 
explained. Then Yama, being pleased with him, said again. 


Notes and Commentary 


Yama explained to Nachiketas that fire (sacrifice) which is 
the source of the world, which is the first embodied existence in 
the form of Virat, and also what kind of bricks and how many of 
them are required for the altar, and how the sacrificial fire is to 
be lit. Nachiketas also sincerely repeated what was told to him 
by Yama. Then Yama was very pleased by his repetition. He 
wanted to grant Nachiketas a boon other than the three 
promised. He said again. 


Fire here is equivalent to the Virat, the first production of 
Brahma. 


Ishtakah—bricks; signify also the Devatas to be invoked. 
Yavatih—how many in number, i.e., 360. 


The altar is made in the form of a circle consisting of 360 
bricks, each being an arc of one degree. The entire circle is 
called Vishnu, and each brick as Ishtaka or Devata. 


anata ARIAT At Aaa sath Ya: | 
aaa are Aaa À: Sent GAH ETT 1128 1 


16. Satisfied, magnanimous Death spoke to him: “I give thee 
here this other boon, this fire-sacrifice shall be named after 
thee, and take thou this many-coloured chain”. 


Notes and Commentary 


Anekarupam srimkam—the garland set with precious gems 
of various hues, or many-coloured chain or necklace. 
According to Sri Sankaracharya, this may also mean the 
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knowledge of Karmas (sacrifices) that confers various fruits or 
results. Yama taught Nachiketas the secret of performing 
sacrifice also. 


Bonfire are Getafe waa | 

Fea canted fatecar Frazer © warts 1120 1 
17. Whoever performs three times this sacrifice of 

Nachiketas fire, and has been united with the three (father, 

mother and teacher), and has performed the three duties 

(study, sacrifice and alms-giving), overcomes birth and death. 

When he has understood this adorable bright, the omniscient 


fire born of Brahman and realised him, then he obtains 
everlasting peace. 


Notes and Commentary 


Trinachiketah—the threefold Nachiketas, i.e., he who has 
performed thrice the Nachiketa fire-sacrifice; or he who knows, 
studies and performs the Nachiketa fire. 

Tribhih sandhim etya—united with the three, i.e., he who has 
been duly instructed by mother, father and preceptor, or by the 
Vedas, the Smritis and virtuous men; one who has acquired 
knowledge from the three Pramanas (sources of right 
knowledge), viz., direct perception (Pratyaksha), inference 
(Anumana) and the scriptures (Sabda). 


Three kinds of duties: the study of Vedas, performance of 
sacrifices and alms-giving. 

Brahmaja—born of Brahma, i.e., Hiranyagarbha; Brahma- 
jajna—he who is born of Brahma and is omniscient; 
Devam—the resplendent, etc.; [dyam—adorable. 

One attains the abode of the Virat by the constant practice of 
worship (Upasana) and Karma. 


Punfircaatatgiacan a wa fagr. fraqa ahaha | 
a yaang: Wort wreath Arad Carters 112 II 


18. He who knows the three Nachiketa fires, and propitiates 
the Nachiketa fire with this knowledge, throws off the chains of 
death, goes beyond sorrow and rejoices in heaven. 
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Notes and Commentary 


Trayam viditva—knowing the three, i.e., the kinds of bricks 
that are needed for the altar of the sacrifice, the number of 
bricks, and how the fire of sacrifice is to be lit. 

Mrityupasan—chains or meshes of Death, in the form of 
vice, ignorance, desire, greed, attachment, hatred, etc. 

Svargaloke modate—rejoices in heaven by realising himself 
as the Virat. He enjoys the bliss of the cosmic life, having 
realised Virat in his own self. Virat is the macrocosmic physical 
life. The whole world is the body of Virat. The sum total of all 
physical bodies of beings is the body of Virat. 

(Slokas 16-18 are not quite apt here. They may be an 
irrelevant interpolation or a later addition.) 


we asfatfacha: carat argution Teta aT | 
Uda daa Vaated Wareeddia ay Afra qoutes 1128 1 


19. “This, O Nachiketas, is thy fire which leads to heaven and 
which thou hast chosen as thy second boon; people will call this 
fire thine alone. Choose now, O Nachiketas, thy third boon”. 


Notes and Commentary 


Yama concludes in this Mantra the present topic on 
fire-sacrifice: “This is the fire that leads to heaven. Your second 
boon has been granted. People will call this fire by your name 
Nachiketa Agni. | have granted to you this boon, because | am 
very pleased with you”. 

‘Thy fire’-—This is the fire-sacrifice which you have chosen 
as your second boon, and about which you asked me to 
explain. 

O Nachiketas, choose now your third boon. 

Yama thought that he would be a debtor to Nachiketas if this 
third boon was not granted. 


aa we ARa ngA sA mat ace | 
Udiearahreeaaisée mÀ mA: 1120 1 
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20. (Nachiketas said): “There is that doubt when a man is 
dead—some say he is and some he is not—this | should like to 
know, taught by thee. This is the third of my boons”. 


Notes and Commentary 


The first two boons are not of any philosophical importance, 
but the third boon is of great philosophical importance. This 
relates to the mystery of the Soul. Nachiketas wants to know 
whether there is any entity called ‘Soul’ or immortal Atman, or 
Brahman, which exists separate from body, senses, mind and 
intellect. He wishes to have the knowledge of the real nature of 
the Atman or the Absolute. Nachiketas said: “O Yama! The 
attainment of the summum bonum, or Moksha, depends upon 
a clear knowledge of the Self. Therefore, please impart to me 
this knowledge. Some say that there is the Atman or the 
immortal Soul, which is distinct from body, senses, mind and 
intellect; some say that there is no such Atman. Please remove 
this doubt. This is a subject, which we cannot know either 
through perception or reasoning. Hence, the necessity of 
revelation about this. This is my third boon”. 

Yama gives prompt answers to the first and second 
questions, but answers the third question with reluctance. 


Aan fafaatead ga a R gaa m: | 

ad ai ahaa auia m MaA AT STATA 113 1 
21. (Yama said): “On this point, even the gods of olden times 

had doubt. Verily, it is not easy to understand it—subtle is its 


nature. O Nachiketas, choose another boon; do not preset me 
on this; give this up for me”. 


Notes and Commentary 


Yama wanted to test Nachiketas, whether he was fit or not to 
acquire Brahma-Jnana, the knowledge of the Self, which leads 
to Moksha, salvation. So he said: “This subject is very subtle 
and incomprehensible. Do not press me as a creditor presses a 
debtor. Choose another boon. Give up this one for me”. 
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aai fatatatrad faa ca ua yea aa afar | 
AT US CATIA FT AVA ATA AT UT 
afya 1122 1 


22. (Nachiketas said): “Thou sayest, O Death, that even the 
gods had doubts here, and that this is not easy to know. 
Another teacher like thee is not to be found; surely, there is no 
other boon like this”. 


Notes and Commentary 


Nachiketas said: “O Lord Yama! | do not want any other 
boon. Other boons bear only temporary fruits. There is no other 
boon that is equal to this. This boon is a means to the 
attainment of freedom or salvation. | cannot find a better 
teacher than you, to explain transcendental matters, or the life 
beyond, or the state of men after death. You know the secret of 
life. You are the Lord of Death. You control the destiny of man’. 


“About this, certainly, the Devas even were in doubt, and 
thou also sayest that it is not easy of understanding; no other 
teacher like thee can be obtained; therefore like this, there is no 
other boon”. 


wags: Gartargquiva aguypetedewaarar | 
qizara quitea cag wa vita mA aR À 1123 II 


23. Yama said: “Choose sons and grandsons who may live a 
hundred years, herds of cattle, elephants, gold and horses. 
Choose the wide abode of the earth, and live for as many years 
as you like”. 


Notes and Commentary 


Yama wanted to tempt Nachiketas again. So he said: “Ask 
for sons and grandsons who shall live a hundred years, 
cows, elephants, gold, horses and sovereignty over a vast 
dominion”. All these possessions would be of no use at 
all if he were short-lived. So Yama added: “Live as many years 
as thou wishest, with a strong and healthy body”. 
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Satayushah—those who live for hundred years, i.e., 
centenarians. 


unde ae wae at guitva fart fersitfereat a | 
man Araceae HIATT Ta HTT HATA 112% LI 


24. “If you can think of any boon equal to that, choose wealth 
and a long life. Be a king, O Nachiketas, of the wide earth, | 
shall make thee the enjoyer of all desires”. 


Notes and Commentary 


If you think of any other boon equal to this, ask for that also. 
Demand wealth and longevity. Be a king of the wide earth. 
Further, | shall make you enjoy all your desires; because | ama 
Deva, whatever | will, will come to pass. 


Xà SUT gA aeih Tal Vora: Waa | 


FAT WAT: SAAT: Aart a Stage esa ATA: | 
store: ufvanaca Raha aot ATS: 1134 UI 


25. “Whatever desires are difficult to attain in the world of 
mortals, ask for them according to thy wish. These fair maidens 
with their chariots and musical instruments—such are indeed 
not enjoyable by mortals; be attended by them, | will give them 
to thee; but, O Nachiketas! do not ask the question of the state 
of the Soul after death”. 


Notes and Commentary 


“Ask, as you like, for objects of desire which are not easily 
attainable in this world of mortals. | bestow upon thee celestial 
damsels with chariots and musical instruments. These celestial 
nymphs cannot be obtained by mortals, without the grace of 
beings like me. They will serve you nicely. Get services from 
them, such as cleaning the feet with water, fanning, etc. But, do 
not ask anything about Death, i.e., whether there is any real 
entity called Immortal Soul, which survives death. This 
question is really as unprofitable as that of counting the number 
of leaves on a tree, or examining the number of crows’ teeth’. 
Yama tested Nachiketas again and again. He wanted to find 
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out whether Nachiketas was a proper Adhikari, a qualified 
person to receive the knowledge of the Self. He tempted 
Nachiketas in a variety of ways. Yama wanted to find out 
whether Nachiketas was endowed with real lasting dispassion 
and discrimination. Nachiketas stood adamant. He was very 
firm in his resolve. Nothing could tempt him as he possessed 
strong dispassion and discrimination. He had an intense desire 
to realise the truth. He had a clear understanding of the illusory 
and transitory nature of life on this earth plane. He had a strong 
conviction that the sensual pleasures are worthless. 


Vala HT aeachd earn Waid Aa: | 
afte ad vifaracata ada arereda Feats 1126 1 


26. (Nachiketas said): “These things last till tomorrow 
(ephemeral). O Death, they wear out the vigour of all the 
senses. Even the longest life is verily short. Keep thou thy 
chariots, the dance and music”. 


Notes and Commentary 


Svobhavah—ephemeral, existing only for a day, short-lived, 
enjoyments whose existence is uncertain or doubtful, even till 
tomorrow, or the next day. 


Though Yama tempted Nachiketas, the latter remained 
unagitated like the ocean. Nachiketas said: “O Lord Yama, 
these sensual enjoyments destroy the vigour of the senses. 
These celestial damsels and enjoyments destroy virtue, 
strength, intellect, vigour and fame. They make a man 
worldly-minded, and take him away from God. What is 
longevity on this earth plane? Even Brahma’s life is short. What 
is long life, after all, when compared with Eternity? Even Maha 
Kalpas are insignificant moments only when compared with 
Eternity. From the Absolute viewpoint, time is nothing. Nothing 
is eternal here. Eternity, Immortality, Infinity is the most 
covetable thing. Consciously or unconsciously, man thirsts for 
this only. However charming and magnanimous an object may 
appear here, it is perishable and transitory. | do not want finite, 
perishable objects. | do not want finite life. | want to attain 
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Immortality. Therefore, keep the chariots, horses, damsels, 
dance and music for thyself alone”. 


Look at the resolute nature of Nachiketas, though he was a 
small boy! Nothing could shake his firm determination. He had 
an iron will and fiery determination. Such must be the nature of 
an aspirant. Only then is he eligible for Amritatvam, Immortality. 


a fads adui nga arcearag Aage rat | 
Aam maA Ara ca axed A arta: A Ua 112 II 


27. “No man can be made happy by wealth. If we should 
obtain wealth and behold thee, we would only live as long as 
thou shalt sway. Only that boon, which | have chosen, is fit to be 
longed for by me”. 


Notes and Commentary 


“O Lord Yama, wealth cannot give eternal satisfaction, 
everlasting peace and abiding bliss to man. It is only a means 
to obtain the objects of desire in this world. It is a source of evil. 
It brings countless miseries. How can | be poor and short-lived 
when I have seen thee? Why should | ask then, for wealth and 
long life? Please do not tempt me any more. | am above 
temptations. Grant me that boon alone, i.e., the knowledge of 
the Atman (Atma-Jnana), the immortal Soul which survives 
after death”. 


SAAT A: HTT: TAT | 
afteare-aunfarararntadea staat at Tt 1122 II 


28. “What decaying mortal, living in the world below, and 
possessed of knowledge, after having approached the 
company of the undecaying and the immortal, will rejoice in 
long life, after he has pondered over the nature of the pleasures 
produced by song and sport (beauty and love)?” 


Notes and Commentary 


How could a mortal, having approached the immortal ones, 
ask for transitory and worthless things such as sons, wealth 
and damsels? Reaching the presence of the undecaying and 
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the undying, and knowing that higher gifts than wealth and son 
can be obtained from them, how can a decaying mortal, living in 
the world below, ask for small gifts? These ephemeral objects 
are coveted only by the ignorant or the worldly-minded. 
Aspirants who thirst for liberation should ask for Immortality 
only. No sensible man who knows the transitory nature of 
earthly life, and who has realised that sensual pleasures are 
illusory, fleeting, and are mere sensations or tickling of nerves, 
will rejoice in longevity. However long may be the duration of 
man’s life in this world, he must perish in the end. 


uteri fatatacated yeat areata A ae AeA | 
ast at yenqufast ard acarafechat gutta 1123 1 


Ll sft udsa wa agt I 


29. “O Death! tell us that in which men have this doubt, and 
which is about the great hereafter. Nachiketas does not choose 
any other boon but that (concerning the Soul), of which the 
knowledge is hidden”. 


Notes and Commentary 


“O Yama! do not tempt me with ephemeral objects. Teach 
me the knowledge of the Atman. Let me attain Immortality. Give 
me instructions on Brahma-Vidya. Let me know the life beyond. 
Let me have eternal life. Let me abide in the eternal Soul for 
ever. Why do you hide this secret from me? | am endowed with 
the four means of salvation. You have already tested me in 
various ways. | want to know about the Supreme Self which 
exists in the past, present and future”. 


“Tell me, O Yama, what it is which people enquire about, on 
the great question, concerning the next world, in respect of 
which they doubt thus, ‘what there is in that great hereafter’? 
Nachiketas asks for no other boon but that (concerning the 
Soul), of which the knowledge is hidden. This boon which 
penetrates into the hidden, none other than this will Nachiketas 
choose. As this has been kept a secret for so long, no other 
boon will Nachiketas choose”. 


Thus ends the First Valli of the First Chapter. 
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CHAPTER | 
VALLI ii 


aasaga wart sh mA geo feta: | 
qa: Aa areas ary waa Aasa s wat quite 118 1 


1. (Yama said): “One is good, while another is pleasant. 
These two, having different objects, chain a man. Blessed is 
he, who between them, chooses the good alone, but he who 
chooses what is pleasant, loses the true end”. 


Notes and Commentary 


The Upanishadic philosophy begins from the second Valli of 
this book. Nachiketas was very firm. Yama tested Nachiketas 
and found out that he was a proper Adhikari, a qualified student 
to receive instructions on Brahma-Vidya. He began to explain 
the great secret to Nachiketas. 


Sreya—the good, the knowledge which leads to Moksha, the 
final emancipation; Preya—pleasant, the sensual pleasures. 


As men have to do acts to obtain what is good and what is 
pleasant, all men are said to be bound by these. Brahman, or 
the Supreme Self, is ever free (Nitya Mukta), and actionless 
(Nishkriya). From the viewpoint of the Absolute, or the 
transcendental standpoint, the desires for sensual pleasures, 
and efforts for emancipation are bondages, although the latter 
helps the deluded Jiva to destroy his ignorance, and attain the 
summum bonum. 


Jiva (the individual soul), is identical with Brahman (the 
Supreme Soul). Through illusion or ignorance, he imagines 
that he is bound, is doing actions, and is attempting to get 
deliverance or emancipation. He, who treads the path of Truth, 
who accepts the good, attains Immortality and eternal Bliss; but 
he, who chooses the pleasant, i.e., the sensual pleasures, 
loses the goal of life, undergoes various sorts of miseries, 
sorrows and troubles, and is caught in the wheel of births and 
deaths. These two paths are opposed to each other. Sreya 
Marga is the path of knowledge. Preya Marga is the path of 
ignorance, the path of pleasure. You will have to abandon, 
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ruthlessly, sensual pleasures, if you wish to attain everlasting 
bliss of the Soul, the Atman. 


Jaya vaya agad atic fafaatr eft: | 
at fe sA Saat guia sat wat Ana 11211 


2. The good and the pleasant take hold of man; the wise man 
examines and distinguishes them. The wise man prefers the 
good (Sreya) to the pleasant, but the ignorant man chooses the 
pleasant (Preya) for the sake of the body. 


Notes and Commentary 


The path of knowledge and the path of pleasure are thrown 
open to man. He can choose any path he likes. The wise man 
examines and distinguishes them. Just as the swan separates 
milk from a mixture of milk and water, and drinks milk alone, so 
also the wise man separates the good, and follows the good 
alone. He knows that the Sreya Marga leads to the attainment 
of Immortality, freedom or eternal bliss, and the Preya Marga to 
transitory sensual enjoyments and bondage. Therefore, he 
prefers the good to the pleasant, but the fool or ignorant man, 
who has no intelligence to discriminate between the good and 
the pleasant, who has no idea of the goal, the means of 
attaining it and its fruits, chooses the pleasant through greed 
and avarice, for fattening and preserving his body, and for 
enjoying carnal pleasures. 


a a aaae va Hrarmisearatacha sera: | 
acl Geert Aaea eat Assit aA AAMT: 113-1 


mS AGES 


3. O Nachiketas, thou hast renounced objects of desires 
(such as sons and grandsons), and desirable objects of 
pleasant shape (such as the heavenly nymphs), judging them 
by their real value. Thou hast not chosen the road of wealth, in 
which many men perish. 


Notes and Commentary 


O Nachiketas! You, though repeatedly tempted by me, have 
renounced objects of desires (Priyan), such as sons and 
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grandsons, and also objects of pleasant shape (Priyarupan), 
such as celestial damsels with their chariots and musical 
instruments, having pondered over their faults, i.e., their 
ephemeral nature. How thoughtful and intelligent you are! You 
are endowed with dispassion and discrimination. 


Vittamayim etam srinkam—the path (or garland) of wealth; 
Srinkam—the path or garland. This word occurs in l-16 also. Its 
meaning is obscure and only conjectural. Sankara interprets it 
differently in the two places, here as way or path. 


You have not selected the path of the worldly, where the goal 
is wealth, mammon is worshipped, wealth is valued as the 
highest, and people strive day and night to obtain wealth only. 
You have certainly not chosen the path of wealth trodden by the 
ignorant, in which many fools come to grief, sink and perish. 


qd aui Aag afar ar a fae ara | 
Renfe Rhad Wa A aT HTT Agate 1X N 


4. These two, ignorance and knowledge, are wide apart and 
lead to different points, or goals. | believe Nachiketas to be one 
who desires for Knowledge, for even many desires have not 
shaken thee. , 


Notes and Commentary 


The two paths are certainly opposing and wide apart. The 
two paths lead to different results. They are laid at a great 
distance from each other. They are distant and 
different-pointed. They are opposing like light and darkness. 
Avidya or ignorance is the path of the pleasant. It leads to 
misery, grief and bondage. Whereas Vidya or Knowledge is the 
path of the good. It is beneficial. It confers freedom and final 
emancipation. 


| regard Nachiketas as an aspirant of Knowledge, or seeker 
of Truth, Wisdom, because all these temptations did not shake 
him, or divert him, from the path of good, by creating in him a 
desire for sensual enjoyments. He is a deserving student for 
being initiated into Brahma-vidya. He is worthy of attaining the 
knowledge of the Self. 


This verse recurs in Maitrayani Upanishad 7-9. 
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aerate adia: tae aft: asiaan: | 
Soran: Ra Wet ràta AAA Bae: 114 N 


5. The ignorant, who live in the midst of darkness, but fancy 
themselves as wise and learned, go round and round, deluded 
in many crooked ways, as blind people led by the blind. 


Notes and Commentary 


Yama gives a description of the nature and fate of those who 
have no belief in life beyond, in the 5th and 6th verses. 

Avidyayam—in ignorance, in objects like sons, wives, etc.; 
Pariyanti—go round and round, wander. 

Those men who live in Samsara, are in the midst of 
ignorance or thick darkness. They have neither right 
understanding nor discrimination. They are held in bondage by 
a thousand and one ties of expectation. They are entangled in 
a thousand and one meshes, formed by attachment (Asakti or 
Raga) for sons, wife, wealth, property, house, etc. They are 
ignorant, but regard themselves as intelligent and well-versed 
in the Sastras. They do not attain salvation. They are caught 
over and over again in the wheel of births and deaths. 

They undergo the pains and miseries of Samsara, such as 
birth, death, old age, disease, sorrow, pain, etc. Just as the 
blind, led by the blind in rough and uneven roads, suffer, even 
so, the ignorant people undergo sufferings. They are tossed 
about hither and thither, like a straw or a piece of paper in the 
wind. 

With a variation, this verse recurs in Mundaka Upanishad 
|-ii-8, and Maitrayani Upanishad 7-9. 


qa arora: AA aret watered Aaa Wea | 
ag ARA area oR sha Art Ga: yadyan A 116 I 


6. The way to the hereafter is not apparent to the ignorant 
man, who is foolish, deluded by the delusion of wealth. ‘This is 
the world’, he thinks, ‘there is no other’—thus he falls over and 
over again under my sway. 
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Notes and Commentary 


Samparayah—Moksha, the other world or the hereafter, the 
spiritual means pointed out by the Sastras for attaining 
Moksha, or the final emancipation. 

The hereafter never rises before the eyes of the careless 
child, deluded by the delusion of wealth. The way to Moksha, or 
the final emancipation, does not appear to the ignorant man 
deluded by the illusion of wealth. The necessary means for 
attaining liberation are not apparent to the careless man, who is 
ever thinking of his sons, wife and wealth, and who is 
enveloped by the darkness of ignorance caused by wealth. 
Wealth is the most powerful intoxicant in the world. It generates 
pride and vanity. It produces turbidity in the mind and clouds 
the understanding. It veils the intellect. So a wealthy man does 
not know what he is exactly doing. 

He thinks that this world alone, which consists of women, 
children, food and drink, exists. This world is the be-all for him. 
There is nothing beyond this world. Sensual pleasure only is 
his goal. Money is his God and goal. ‘Eat, drink and be 
merry’—this is his supreme philosophy. He not only puts this 
sublime philosophy of his in daily practice, but preaches also 
this philosophy to those who come in contact with him. Such a 
foolish man is born again and again, in this Samsara. He falls a 
prey to me (Yama or death). He comes under my clutch. 

Baalam—(to) the child or who is like a child, ignorant and 
non-discriminating; Vasam apadyate—falls under my control or 
sway, he is born again and again to die, he becomes my victim, 
he is caught in the meshes of Death. 


qaorae aettat a ara: Yuardisha aga a a fed: | 
AIPA AAT PUTA ASSA ATM FTF AVTE: MO N 


7. He (the Self), of whom many are not even able to hear, 
whom many, even when they hear of him, do not comprehend; 
wonderful is a man, when found, who is able to teach the Self; 
wonderful is he who comprehends the Self, when taught by an 
able teacher. 
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Notes and Commentary 


Many are not even able to hear of this Atman. Many, even 
when they hear of the Atman, do not comprehend because 
their minds are not purified. Wonderful is the man who is able to 
comprehend the Self, when taught by the able Teacher. In the 
Gita, the Lord says, “One sees Him as a wonder, another 
speaks of Him as a wonder, another hears of Him as a wonder; 
yet having heard, none understands dim at all’—(II-29). 


Brahma-Vidya is the most wonderful science. It is the 
Science of sciences. What is that supreme spiritual science, 
which being known, all other worldly sciences become known? 
It is Para-Vidya, by which the Immortal Brahman is known. 


Wonderful is the science of the Self. Wonderful is the 
Brahma-Jnani who knows the Self. Wonderful also is the 
student, who is the proper recipient of the instructions about 
the Supreme Self, the Atman. Brahma-Jnanis and qualified 
aspirants are very, very rare in this world. He, who is equipped 
with Sadhana-Chatushtaya, or the four means, is fit to tread the 
path of Jnana-Yoga. Of thousands who have heard this Atman, 
who seek good, one alone becomes the knower of the Atman 
(Atma-Jnani). In the Gita, the Lord says: “Among thousands of 
men, one perchance, strives for perfection; even among those 
successful strivers, only one perchance, knows Me in 
essence.”—(VII-3). 


qa Roam wie wT gA age RaT: | 
PAI Wea AKA AAAI. L UI 


8. That Self, when taught by a man of inferior intellect, is not 
easy to be known, as it is to be thought of in various ways. But 
when it is taught by a preceptor who is one with Brahman (who 
beholds no difference), there is no doubt concerning it, the Self 
being subtler than the subtlest, and is not to be obtained by 
arguing. 


Notes and Commentary 


Avarena narena—inferior man; one who has not attained 
Self-realisation, or who has no knowledge of the Self; a person 
of uncultured intellect, or worldly understanding. 
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Bahudha_ chintyamanah—This Atman cannot be easily 
known when taught by an inferior person, who is not a knower 
of the Self, because it is thought of variously, i.e., whether he 
exists or not, whether he is an agent or not, whether he is pure 
or not, etc. 


Ananya prokte—Sri Sankara interprets this in four ways: (1) 
If the Atman is taught by a teacher who has identified with 
Brahman, there will be no uncertainty or doubts. (2) If it has 
been taught that the Atman is identical with ourselves, there is 
no perception of anything else, there is nothing else to be 
known, because there is no other knowable, and the 
knowledge of the oneness of the Atman is the highest 
knowledge. (3) There is no rebirth, when the Atman, which is 
identical with the Self, has been taught, because Moksha, or 
salvation, is the fruit of Brahma-Jnana and is conjoined with the 
knowledge of the Self. (4) If it has been taught by one who has 
become one with Brahman, there is no failure in 
understanding. 


Atarkyam—beyond arguments. This Atman cannot be 
realised by arguing or reasoning, because it is transcendental, 
i.e., beyond the reach of reason or intellect. Intellect is a finite 
instrument that is conditioned by time, space and causation. 
We cannot come to definite, final conclusion by arguing. Aman 
of inferior intellect will be defeated by a man of superior intellect 
or genius. One man will say, ‘This Atman is subtle’. Another will 
say, ‘This Atman is subtler than the subtlest’. One man will 
argue vehemently and say, ‘There is Atman’. Another will argue 
still more vehemently and say, ‘There is no Atman, this body 
only is the Atman’. There will be no end to the arguing. 


Arguing is mere jugglery of words. It is intellectual 
gymnastics and lingual warfare. He who spends his life in just 
arguing, is caught in the thick jungle of darkness and 
ignorance. One should give up arguing and become silent and 
introspective. This Atman is realisable only through silent 
meditation. 


aul acho Amn esda BATA US | 
at aaa: nayd carat Yarakacha: TET 118 1 
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9. This Knowledge is not to be obtained by argument, but it is 
easy to understand it, O dearest, when taught by a teacher who 
beholds no difference; thou hast obtained it now; thou art fixed 
in truth. May we have, O Nachiketas, an enquirer like thee! 


Notes and Commentary 


Brahma-Jnana, Knowledge of the Self, cannot be attained 
by mere reasoning. One has to realise and feel the Brahmic 
consciousness through spiritual experience, direct intuitive 
perception (Aparokshanubhuti). 


marag. vata a aga: smear R ya a | 
aa Har aRar seas: maaa FTA 1120 1 


10. | know that the treasure is transient, for that eternal is not 
obtained by things which are not eternal. Therefore, the 
Nachiketa fire has been propitiated by me with the perishable 
things, and | have obtained the eternal. 


Notes and Commentary 


Sevadhih—treasure, i.e., the reward of Karma. Why is it 
called a treasure? Because, it is sought after like a treasure. 
This treasure is not eternal or permanent. The eternal, or the 
supreme, treasure of the Atman which is constant, cannot be 
attained by the non-eternal, i.e., by Karma which is 
impermanent, not constant. 


Tena nityam praptavan asmi—| have attained the eternal by 
that. Yama said: “The Nachiketa fire has been performed by me 
with the transient objects and through that, | have attained the 
position of Yama”. The ‘eternal’ does not here refer to Brahman 
or the Absolute, but means only office of Yama which is 
relatively eternal when compared with life in this world. 


Yama praises Nachiketas in verses 10 and 11. He says: “O 
Nachiketas, you certainly excel me even. | had to perform the 
Nachiketa fire to obtain this position of Yama, though | know 
that Karmas and their fruits are impermanent; but you have 
rejected ruthlessly all earthly objects with a firm resolve and 
withstood all sorts of temptations. You wish to attain the eternal 
Atman only. This is indeed highly creditable and.laudable”. 
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Some commentators have taken this verse to be the words 
of Nachiketas. This is not correct. Nachiketas had not 
performed this sacrifice till then. He had just received 
instructions from Yama on this sacrifice. How could he say 
then, “Therefore the Nachiketa fire has been performed by me 
with the perishable things, and | have obtained the eternal?” 


erated wa: A RANA UTA | RAT 
negem nisi gear year eft Rarser: 1122 11 


11. The end of all desires, the foundation of the world, the 
endless rewards of sacrifice, the other shore where there is no 
fear, the praiseworthy, the great, the wide-extended sphere 
and the abode of the soul—all these thou hast seen, and being 
wise, O Nachiketas, thou hast with firm resolve rejected all. 


Notes and Commentary 


The end of all desires, the stay of the universe, etc., refer to 
the state of Hiranyagarbha or Brahmaloka. In Hiranyagarbha, 
all desires are fulfilled. Hiranyagarbha is the support of all the 
worlds which comprise the Adhyatma (bodies), the Adhibhuta 
(elements) and Adhidaiva (gods). 


Mahat—great, because the state of Hiranyagarbha is 
unsurpassable; he who attains this state possesses the eight 
Siddhis or powers, Anima, Laghima, Garima, Mahima, etc., 
and so it is adorable also. 


O Nachiketas! you have abandoned all these. You wish to 
attain the eternal Atman only. O, what wonderful qualities you 
possess! 


The state of Hiranyagarbha also is nothing when compared 
to the eternal life in Para Brahman. During Cosmic Pralaya, 
Hiranyagarbha, or Karya Brahman, also merges himself in the 
pure Para Brahman. That is the reason Nachiketas rejected 
this state of Hiranyagarbha also, and wished to attain the state 
of Brahman only. Nachiketas possessed Para Vairagya or the 
highest degree of dispassion and discrimination. That is the 
reason he withstood all sorts of temptations and rejected even 
the wealth of Brahmaloka, or the state of Hiranyagarbha. 
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a gai ngaa geri Tats YOM | 
asaran Sa Acar eft gi gA 1122 11 


12. The wise sage who, by means of meditation on his Self, 
recognises the Ancient, who is difficult to be seen, who is 
unfathomable and concealed, who is hidden in the cave of the 
heart, who dwells in the abyss, who is lodged in intelligence, 
indeed renounces joy and sorrow. 


Notes and Commentary 


This Atman is very subtle and immanent. It is lodged in the 
inmost recess. It is seated in the heart or intellect. It is hidden in 
the cavity of the heart. So it is very difficult to behold or know this 
Atman. 


Adhyatma yoga—by withdrawing the mind from external 
objects and fixing it on the inner Self. 


The wise man (Dhirah) withdraws the mind from external 
objects, realises this Atman by means of meditation on the 
inner Self, and renounces both joy and grief. This Atman is 
beyond pleasure and pain, joy and grief. It is an embodiment of 
Bliss. It is Sat-chit-ananda Svarupa. Pleasure and pain are 
modifications of the mind only. 

Durdarsam—very difficult to be seen; Gudham—hidden; 
Anupravishtam—seated in the heart or intellect; Gahva- 
reshtam—residing within the body. 


Weg Hafa nei: wea AATA | a Aled 

meda fe a Aaga war Rhad AT 1183 I 

13. Having heard and well grasped this (the Self), the mortal, 
abstracting the virtuous Atman, attaining this subtle Self, 


rejoices, because he has obtained what is cause for rejoicing. | 
think that the abode of Brahman is wide open for Nachiketas. 


Notes and Commentary 


The aspirant hears all about this Atman from his able and 
competent preceptor and comprehends its true nature. He then 
separates the Atman from the body and mind through 
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discrimination between the Real and the unreal (Viveka), 
meditates on the Inner Self and realises the Self through direct 
intuitive perception. He now rejoices in the Self. The door of the 
abode of Brahman is wide open for you, O Nachiketas, as you 
are a worthy aspirant equipped with the four means of 
salvation. 


Modaniyam—what causes joy, i.e., the Self, the Atman: 
Sadma—the door or house of Brahman, i.e., the state of 
absolute consciousness of Brahman. 

Dharmyam or Dharmam being the upholder of the worlds: 
connected with Dharma. This world is upheld by Dharma or 
righteousness. Brahman is the very centre of all Dharma. Why 
does a man lead a life of righteousness? Because, he wants to 
attain Brahman, the Self, wherein only he can really rejoice. 

Modati—rejoices. The Svarupa or essence of Brahman is 
embodiment of Bliss. Sensual pleasure is mere fleeting 
sensation caused by titillation or excitement of nerves. There is 
adverse reaction always. Brahmic state is all-full, 
homogeneous and everlasting. It is an absolute unchanging 


state. 
BA AO LICE E LO LICE LESELE ASLE MSL G) 
Baa Yara Aara aaya À aga ex I 


14. (Nachiketas said): That which thou seest as other than 
virtue and vice, other than cause and effect, other than the past 
and future, tell me that. 


Notes and Commentary 


If | am worthy, if you are pleased with me, O Lord Yama, tell 
me that which thou seest other than virtue (Dharma) and vice 
(Adharma), other than cause (what is not made) and effect 
(what is made), other than the past and the future. 

In Brahman, the Atman, there is neither virtue nor vice, 
neither cause nor effect, neither past nor future. Virtue and 
vice, past and future are mental creations only. Time is a mode 
of the mind. Time is mental creation. Time is caused by 
succession of events. In Isvara, it is simultaneous perception. 
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Everything is ‘present’ only. Everything is ‘now’ only. Brahman 
is eternity. He is beyond time. 


ad aa accent aorta aatftr a agate | 
aR gered aia aa Te. Ae aera AT MS | 


15. (Yama said): The goal (word) which all the Vedas speak 
of (praise), which all penances proclaim and wishing for which 
they lead the life of a Brahmacharin, that goal (word), | will 
briefly tell thee—lt is Om. 


Notes and Commentary 


Padam—way, place, abode, state, word (There are 22 
meanings for this word). The practice of penances and 
Brahmacharya leads to the realisation of Brahman. 


Om is a Pratika or symbol or substitute for Brahman. It is 
called Sabda-Brahman. The goal which you wish to learn and 
attain is the goal which is indicated or denoted by the sacred 
monosyllable Om. Om is also known by the names Pranava, 
Ekakshara, Omkara. This is the basis or rudiment of all sounds. 
Om is the most appropriate sound-symbol of Brahman. It 
consists of 3 letters, A, U and M. Sound, word or name is 
inseparably connected with thought or idea. For further details 
on Om, study the Mandukya Upanishad. 


The ideas and some of the language of this verse recur in the 
Bhagavad Gita VIII-11. 


UAGUA A TA Ut Guareant ay | 
vagana Areal At Afaeota aes Ad Re Ul 


16. This word is verily Brahman; this word is verily the 
highest; he who knows this word, obtains, verily, whatever he 
desires. 


Notes and Commentary 


Akshara—syllable, imperishable (There are 14 meanings for 
this word). 

Om is Brahman itself. Om and Brahman are inseparably 
associated. Om should be meditated upon as Brahman itself. 
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Brahma—the manifested or the lower or Saguna Brahman; 
Param—the highest, it means the higher or Nirguna Brahman. 


Om is a substitute for both Saguna and Nirguna Brahman. 


If one meditates on Om with Saguna Bhava, he will attain the 
manifested or Saguna Brahman; if he meditates on Om with 
Nirguna Bhava, he will attain the Nirguna Brahman. The 
manifested Brahman should be reached; the unmanifested 
should be known. 


vaaraa AAAA UTA | 
vagara ATcal ageh HEAT 112 II 


17. This is the best support. This is the highest support. He 
who knows this support is worshipped in the world of Brahman. 


Notes and Commentary 


Alambanam—support, prop, refuge, means of realising 
Brahman. 

Om is the best prop or support. It is the best means to attain 
the highest or Nirguna Brahman and the manifested or Saguna 
Brahman. He who meditates on Brahman becomes identical 
with Brahman and becomes fit to be worshipped like Brahman. 
The knower of Brahman becomes Brahman. 

Etadalambanam jnatva—knowing this prop or support, 
having realised Brahman, having known the significance of 
Om. 


4 wad fad at Rafai paaa aya RIA | 
HAT TAA: mads gÀ A SAA STATA VA 112 II 


18. The intelligent Atman is not born, nor does He die; He did 
not spring from anything, and nothing sprang from Him; 
unborn, eternal, everlasting, ancient, He is not slain although 
the body is slain. 


Notes and Commentary 


In the 14th Mantra, Nachiketas asked Yama to tell him about 
that Being which is beyond virtue and vice, cause and effect, 
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etc. In reply to that, Yama gave a description of Om, the prop or 
symbol or Pratika (substitute) of Brahman, and a means to the 
realisation of Brahman, in Mantras 15, 16 and 17. Now, Yama 
speaks of the true nature of Brahman in this and the following 
Mantras. 


Na jayate mriyate—Brahman is not born nor does He die. He 
is not born (Aja), i.e., He is not produced like a pot out of clay or 
acloth from cotton. He is causeless. In this Mantra, the first and 
the last modifications, viz., birth and death are denied of 
Brahman. From this we can conclude that Brahman is free from 
all modifications which are incidental to things which are born 
and so, not eternal. - 


This Atman did not come from anything or any cause, nor 
anything has come into being from It. Therefore He is unborn, 
eternal (Nitya), undecaying, unchanging, everlasting 
(Sasvata). All objects in this world which are not eternal decay, 
but Brahman never decays as He is everlasting. We call a thing 
new when certain changes or development of its parts take 
place in it, e.g., a new building. But such changes or 
development of parts do not take place in Brahman as He is 
unchanging and everlasting. Therefore, He is ancient 
(Purana). As He is eternal and everlasting, He is not slain or 
affected even though the body is slain by swords. Just as the 
ether in the pot is not affected even though the pot is broken, so 
also this Atman is not destroyed or affected though the body is 
slain by the sword. In this Mantra, the immortality of the Soul is 
described. 


Substantially this verse is identical with Bhagavad 
Gita Il-20. 


Sal Ua Bq ead FAA | 
Sut at a aori ara gf A BAA NS II 
19. If the slayer thinks ‘I slay’, if the slain thinks, ‘I am slain’, 
then both of them do not know well. This slays not, nor is slain. 
Notes and Commentary 


This Atman is extremely subtle. It cannot be slain by the 
sword. Ignorant people think that this body is the Atman and 
identify the Soul with the body. If the slayer thinks ‘I slay’, 
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mistaking the body for the Soul, if the slain thinks ‘I am slain’, 
then both of them do not know their Atman. Both of them are 
ignorant. It (the Soul) does not slay, nor is It slain. 

Verses 18 and 19 occur in Bhagavad Gita II-19 & 20 with 
slight alteration. Gita contains the essence of the Upanishads. 


amuia AAAI AAR WEA: 
anag: Wala taa Aq TaTaT ARAMA: 1120 I 


20. The Atman, subtler than the subtlest, greater than the 
great, is seated in the heart of each living being. He who is free 
from desire, with his mind and the senses composed, beholds 
the majesty of the Self and becomes free from sorrow. 


Notes and Commentary 


The way to attain Self-realisation is described in this Mantra. 
The Atman is seated in the heart of every living creature, from 
Brahma down to a worm. The Soul of an ant is the same as the 
Soul of an elephant. There is a common Consciousness in all 
beings. The basis or support for all objects of this world is the 
Atman. The whole world is superimposed upon the Atman, just 
as a snake is superimposed on a rope. This world has no 
independent existence apart from the Atman. ~ 

He, who has renounced all desires for enjoyments of this 
world and the next world, and who has controlled the senses 
and the mind and rendered them calm, attains Self-realisation, 
and therefore, is freed from grief. 

Dhatus—the mind and the senses are called Dhatus 
because they support the body. Dhatu-Prasadat—Sri Sankara 
interprets it as Dhatu-Samprasadat: through the calmness of 
senses and mind. Dvaita commentators interpret this as 
follows: “When through the grace (Prasada) of the Creator 
(Dhatr), he beholds the greatness of the Soul (Atman)’. This is 
an important passage, as this is the first explicit statement 
about the doctrine of grace (Prasada). The same verse occurs 
with slight variation in Svetasvatara Upanishad III-20, and 
Mahanarayana Upanishad VIII-3. 
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aAA a ata srarat arta aaa: | 
wed Fala ta Hae Wawel 1122 II 


21. Sitting He goes far; lying He goes everywhere. Who else, 
therefore, save myself, is able to comprehend the God who ~ 
rejoices and rejoices not? 


Notes and Commentary 


Asino duram vrajati—sitting, He goes far. This Atman does 
not move and yet He goes a great distance. This seems to be 
apparently contradictory, but is really true. From the Absolute 
viewpoint, this Atman is motionless. Where will He move, when 
He is all-full (Paripurna)? He is, as it were, limited by the body. 
From the relative viewpoint, He is said to move when the body 
moves. He is conditioned by the motion of the body and mind. 

Sayano yati sarvatah—lying He goes everywhere. He goes 
everywhere means ‘He is all-pervading’. 

He is joyful and joyless. He rejoices and does not rejoice. He 
enjoys the world in His relative aspect, but He is the silent 
witness in His absolute nature, and so He does not rejoice. 

The Atman has attributes that are mutually contradictory. 
Therefore, it is difficult to know Him. 

Capable persons like me who are endowed with subtle, 
sharp and pure intellect, learning, and the four means can 
know this Atman. This Atman appears to possess conflicting 
properties like Visvarupa or Chintamani gem, which appear in 
different ways according to the fancy of the man who 
perceives. 


I aT AEN TAT | 
Hard Aaye wear eft a maA 1122 11 


22. The wise man, who knows the Atman as bodiless, 
seated firmly in perishable bodies, great and all-pervading, 
does never grieve. 
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Notes and Commentary 


The sages who have attained Self-realisation, i.e., who have 
known the Atman through direct, intuitive perception 
(Aparokshanubhuti), do not grieve. How can the all-pervading 
Atman have a body? The Atman is like Akasa, the all-pervading 
ether. 

Asariram—bodiless. Sarireshu—in bodies of the gods, 
manes, men and the rest; in physical, astral and causal bodies. 

This Atman, which is bodiless, is seated firmly in perishable 
bodies. He is bodiless within the bodies. He is unchanging 
among changing things. 

Avasthitam—seated firmly, i.e., eternal, not subject to 
modifications or changes, changeless; Mahantam—great; 
Vibhu—all-pervading. 

Adoubt whether the greatness is relative or not, may arise in 
the mind. To remove this doubt, we have the attribute Vibhu, 
i.e., all-pervading. 


TRA Waa AA A AMAT A ASAT AAA | 
adda GUA Aa IAEA ATCT AA Aq. FATA 1123 II 


23. This Atman cannot be attained by study of the Vedas, nor 
by intelligence, nor by much hearing. He whom the Self 
chooses, by him the Self can be gained. To him this Atman 
reveals Its true nature. 


Notes and Commentary 


This Atman cannot be attained by the study of the Vedas, or 
by intelligence, or retentive memory, or by much hearing of the 
Srutis; but the Atman can be attained only by him who is free 
from desire, and who seeks to know It. This Atman reveals Its 
real form or true nature to him. The Soul of him who is desirous 
of knowing his own Soul reveals its own truth. 

According to Sankaracharya Yam means ‘which’, i.e., which 
Atman the aspirant seeks. Yesha means ‘aspirant’. ‘It is 
attainable by that aspirant alone who seeks this Atman’. 
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According to the Dvaitins, Yam means ‘whom’; Esha means 
‘this’ (God). ‘It is attained by him alone whom God chooses, i.e., 
on whom God shows His grace, with whom He is pleased’. 


The same idea is contained in verses 7-9 supra. It occurs 
also in Mundaka Upanishad III-ii-3. 


aAa gaaat areata: | 
AAT ATG TATA ATA RY UI 


24. But he who has not turned away from bad conduct, 
whose senses are not subdued, whose. mind is not 
concentrated, whose mind is not pacified, can never obtain this 
Atman by knowledge. 


Notes and Commentary 


Asantah—who has not subdued’ the senses; 
Asamahitah—one who is not concentrated; Asanta 
manasah—one who is not tranquil-minded. 

He who has not refrained from doing sinful acts prohibited by 
the scriptures, who has not restrained his senses, who has no 
one-pointed mind, who has no tranquil mind, cannot have 
direct intuitive perception of the Atman. 


eat Fal UW aA DSA Yaa atten: | 
Aqua Seal Ag AAS: 1124 II 
ll sft usand fadtar agt N 


25. Of whom, the Brahmana and the Kshatriya classes are 
(as it were) but food, and Death itself a condiment (or pickle), 
how can one thus know where that Atman is? 


Notes and Commentary 


How can one who is ignorant and worldly-minded, and who 
is not equipped with the above-mentioned qualifications, know 
the Atman, the Supreme Self, in whom all distinctions of caste 
and creed disappear, and in whom even Death is swallowed up? 
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He, who is equipped with the above-described 
qualifications, only can know this Atman. 


Thus ends the Second Valli of the First Chapter. 


CHAPTER | 
VALLI iii 


wa Aad Gast cite Jet vist aA aT | 
Baraat Aelladl aefa uaa B a Aona: 112 1 


1. The two who enjoy the fruits of their good works, being 
seated in the cavity of the seat of the Supreme, the knowers of 
Brahman call them shadow and light, as also the performers of 
the five-fold fire, and those who have propitiated three times 
the Nachiketa fire. 


Notes and Commentary 


There are the two, i.e., the Paramatman (the Supreme Soul) 
and the Jivatman (the individual soul), the former being the light 
and the latter the shadow. The former is ever free and the latter 
is bound. Hence, the simile of light and shadow is used here. 
They are dissimilar like light and shadow. 


Ritam—truth, the fruit of good work; Loke—in this body. 


Pibantau—enjoying. Although only the individual soul enjoys 
the reward of his actions, and therefore the singular number 
should have been used, the dual number is here used on 
account of the connection of the individual with the Supreme 
Soul. It is used on the analogy of using the expression, ‘the 
umbrella-carriers go’, when all of them do not carry umbrellas. 
Paramatman has no concern with the works and their fruits. He 
is always the silent witness. 


How can the Supreme Self be said to drink or enjoy the 
reward of former deeds, as He is above all works and their 
fruits? This should be taken only as a metaphorical expression, 
as we often speak of many when we mean one. (Cf. Mundaka 
Upanishad III-i-1.) 

Sukrita literally means good deed; Sukritasya means deeds 
done by themselves, and is connected with the previous word 
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‘fruits’: Guham pravishtau—lodged in intelligence; Parame—in 
the Supreme, Akasa of the heart superior to the external Akasa 
(Bhutakasa), because Brahman becomes manifest in the 
heart; Parardhe—in the abode of Brahman, in the cavity of the 
heart. 

They are lodged in the Akasa within the cavity of the heart. 
They have entered into the intelligence in the supreme cavity of 
the heart. 

The knowers of Brahman tell this. The householders who 
maintain the five sacrificial fires, and others who perform the 
Nachiketa sacrifice three times, also say this. 


a: UIA Tal AAA | 
aa addat ar Raka aè 112 1 
2. We are able to understand both, the Nachiketa fire which 
is the bridge of all sacrifices (to cross misery), and also the 
highest, indestructible Brahman, fearless, and the refuge for 
those who wish to cross the ocean of Samsara. 


Notes and Commentary 


Sethu—bridge, refuge. The Nachiketa fire is a bridge to take 
the performers of the sacrifice from this mortal world to the 
immortal abode of Brahman. It is, as it were, a bridge for 
sacrificers for the purpose of crossing grief. We can also know 
the highest, immortal and fearless Brahman which is the 
refuge, the other shore for those who want to cross this 
formidable ocean of Samsara. The opposite shore of Samsara 
is Moksha. Both the unmanifested Brahman, the goal of the 
Vedantins and the manifested Brahman, the goal of those who 
perform Karma, are worthy to be known. 

Param—shore. 

The first two Mantras may be later additions. 


area ter fafg wie wea g | 
arg g ante Afg wa: vaste a 113 11 
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3. Know the Atman as the Lord of the chariot, the body as the 
chariot; know the intellect as the charioteer and the mind again 
as the reins. 


Notes and Commentary 


The analogy of the chariot is given in this Mantra for the sake 
of easy understanding of the subject. This beautiful analogy is 
very often quoted by lecturers and writers. Know the Jivatman, 
the individual soul, who enjoys the fruits of his Karmas, and is 
bound in this Samsara through his Avidya, ignorance, to be the 
Lord of the chariot. 


Just as the chariot is drawn by the horses, so also this 
body-chariot is drawn by the horses of senses. Therefore, this 
body is compared to the chariot. Just as the chariot is carefully 
moved by the driver, so also this body-chariot is moved or 
guided by the driver intellect, which is endowed with the power 
of discrimination. Body does everything under the directions of 
intellect. The horses move when the driver grasps the reins in 
his hands. So also the senses perform their function when 
grasped by the mind. 

Vide Svetasvatara Upanishad 2-9 where a similar 
comparison is given: ‘Keeping down the senses, subduing his 
desires, and gently breathing by the nostrils, let the wise 
diligently attend to mind, as the charioteer to a car, drawn by 
vicious horses’. 


gaa gararefawaredy ATT | 
ATARI AH ATEAATTOT: N, 
4. They say, the senses are the horses and their objects are 


the roads; the Atman, the senses and the mind united, the wise 
call the enjoyer. 


Notes and Commentary 


The senses such as the ears, skin, eyes, tongue and nose 
are the horses, because they draw this body-chariot. The 
objects of sound, touch, form, taste and smell form the roads on 
which the horses of senses tread. 
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The pure Atman cannot be the enjoyer. It is ever the silent 
witness (Sakshi). He can never be the agent. He is actionless 
(Nishkriya, Akriya). He is non-doer (Akarta). He appears as the 
agent or enjoyer when He is united with the mind, senses and 
the body through Avidya, ignorance. The mind acts and enjoys 
through the senses and the body. The attributes of the mind, 
senses, Prana and body are transferred to the pure Atman and 
the attributes of Atman are transferred to the mind and the 
body. This is called mutual superimposition (Anyonya 
Adhyasa). Through this superimposition, the insentient mind 
seems to be intelligent, and the impure and insentient body is 
mistaken for the pure and sentient Atman. The pure Atman 
puts on the appearance of Jiva, on account of this 
superimposition created by Avidya, and undergoes apparently 
the pains of Samsara, birth and death. Jiva, in essence, is 
Satchidananda Svarupa. When Avidya is destroyed through 
knowledge of the Self, he becomes identical with Brahman, 
Paramatman (the Supreme Self). 


UEaaaAraevacaythA AAMT Bar | 
aAa AÀ gega Sa UA: Ily II 


5. He who has no discrimination and whose mind is always 
uncontrolled, his senses are not controllable like vicious horses 
of a driver. 


Notes and Commentary 


Avijnanavan—who has no right understanding; who has not 
Buddhi, intellect, as a charioteer; who is devoid of 
discrimination. 


If any one is not endowed with the power of discrimination 
between the real and the unreal, if he is not able to discriminate 
what is to be done or what is not to be done, and if his mind is 
not controlled properly, he becomes an incompetent driver of 
this body-chariot. His senses become unduly turbulent and 
uncontrollable like the wicked horses of a charioteer. Just as an 
incompetent driver of a chariot is not able to control the vicious 
horses, so also an incompetent driver of this body-chariot, i.e., 
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intellect that is not capable of discriminating, is not able to 
control the senses. 


a fagarvata gha HIA HAT | 
aaah aA aaa sa RÀ: 1 1 


6. But he who has understanding and whose mind is always 
controlled, his senses are under control like good horses of a 
driver. 


Notes and Commentary 


Vijnanavan—who has right understanding, whose mind-rein 
is firmly held. 

Just as a competent charioteer controls the horses of a 
chariot by skilful manipulation of the reins, so also a competent 
driver of this body-chariot keeps the senses under proper 
restraint, through right understanding, discrimination and 
will-power. 

The last two verses show that the senses can be controlled 
through the control of the mind. Control of the senses is an 
indirect means of attaining the goal, or Moksha. 


AEA AM AAHAAHACH: ASSP: | 
qa aaa wan areata Io l 


7. But he, who has no discrimination, and whose mind is not 
under control, and who is always impure, does not reach that 
goal, but enters into the round of births and deaths. 


Notes and Commentary 


In this Mantra, the results produced by an incompetent driver 
(intellect), who has no right understanding, are mentioned. The 
Lord of the chariot, i.e., the Jiva or the individual soul who has 
neither right understanding nor discrimination, who is, 
therefore, impure and unclean, does not attain that immortal 
goal of infinite splendour and glory, on account of his having 
such an incompetent or incapable driver (intellect). Not only 
this, He enters the Samsara or gets into the round of births and 
deaths. 
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Padam—goal, state mentioned in |-ii-15; Samsara— 
world-process, round of births and deaths. 


arg Aaaa waren: at RA: | 
a gaaat Gen gar A waa 2 II 


8. But he, who has understanding, who has his mind always 
under control, and who is pure, reaches that goal whence he is 
not born again. 


Notes and Commentary 


He who has right understanding and discrimination, who has 
his mind always under control and therefore, who is always 
clean, reaches that goal from which he is not born again in 
Samsara. 


Amanida maT: | 
masaa: mA aR: UA TA 118 II 


9. But he who has discerning intelligence as the driver and a 
well-controlled mind as the reins, reaches the end of his 
journey, that highest place of Vishnu. 


Notes and Commentary 


Vijnana sarathi—who has discerning intelligence as the 
charioteer; Manah-pragrahavan—who has a well-controlled 
mind as the reins. 

Just as a man can reach his destination, the end of his 
journey, when the driver of the chariot is clever, and when he 
drives the chariot carefully by controlling the horses by means 
of the reins, so also the Jiva can reach the end of the road of 
Samsara, i.e., it can attain the highest place of Vishnu, or the 
nature of the all-pervading immortal Brahman, only when the 
discerning intelligence or discrimination controls and guides 
the mind and the senses. 

Vishnu—the all-pervading Brahman (the line occurs in 
Rig-Veda 1.22.20); Tad vishnoh paramam padam—that 
supreme place of Vishnu, the immortal state of Vishnu, the 
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all-pervading Paramatman known as Vaasudeva (the self- 
luminous, Svayam Prakasa). 


Vyapansilasya brahmanah paramatmano vaasudeva- 
khyasya: Vishnu is identified with the son of Vasudeva— (Sri 
Sankara). 


gfgara: ma gat adaga Ut HA: | 
HAGE UT gigire HER: 1120 II 


10. Beyond the senses are the rudiments of objects, beyond 


these rudiments is the mind, beyond the mind is the intellect, 
beyond the intellect is the great Self. 


Notes and Commentary 


The ascending degree of subtlety of things is described in 
the 10th and 11th Mantras. Superiority is graded in accordance 
with the subtle nature of things. A subtle thing is superior to a 
gross thing and a subtler thing is superior to a subtle thing. The 
Atman is the most subtle Vastu. It is superior to all. There is a 
gradation by which the knowledge of the Atman is attained. 
There are stages and degrees by which consciousness 
expands, and more and more of the knowledge flows in. 


The cause is subtler and more pervasive than the effect. The 
Pancha Maha Bhutas, or the five rudiments of matter, are 
superior to the senses or organs, because the senses are 
formed out of them. Mind is superior to the objects, because it 
is more subtle than the gross matter (Sthula Maha Bhutas). 
Mind is formed out of the subtle matter, Tanmatras or Sukshma 
Bhutas. The Pancha Maha Bhutas also are the effects of the 
Tanmatras or Sukshma Bhutas. Further, mind is the perceiver 
(Drik), the objects are the perceived (Drisya). Mind is more 
internal than the senses. Therefore, mind is superior to the 
objects. 


Intellect, or Mahat, is superior to mind, because intellect is 
subtler, greater and more internal than the mind. Mind passes 
on the concept to the intellect that determines, decides matters 
and comes to definite conclusions. Intellect is the Prime 
Minister to Atman. Intellect is the judge. It is very near to Atman. 
Mind is only the Head Clerk. Mind is an advocate. 
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Mahan atma—the great Atman, this is Hiranyagarbha, 
cosmic intelligence, universal life, the sum total of all individual 
souls. Why He is called Mahan or great? Because He is the 
greatest of all. Hiranyagarbha is the first born of Avyakta (the 
unmanifested or the primal matter). He is subtler than Buddhi 
or the individual intellect. 

In the Gita IIl-42 the Lord says: “The senses are superior to 
the body, superior to senses is mind, superior to mind is 
intellect, one who is even superior to intellect is He (the 
Atman)”. Vide also Brahma-Sutra III-iii-14. 


Wea: Uamh Hoho: Ut: | 
geara Uy fha Ars AT UT Aa: 1188 VI 


11. Beyond the great (Mahat) is the unmanifested (Avyakta). 
Beyond the Avyakta is the Purusha, beyond the Purusha there is 
nothing, that is the end, that is the highest goal. 


Notes and Commentary 


Beyond even Hiranyagarbha, or the macrocosmic soul, is 
Avyakta, the unmanifested. This Avyakta is more subtle than 
Hiranyagarbha. This is the seed of all worlds. Just as the tree 
exists in a potential state in the seed, so also the world exists in 
a seed state in Avyakta. The three Gunas are in a state of 
equilibrium in Avyakta. Matter, energy and sound are in an 
undifferentiated or potential state in Avyakta. In the state of 
Pralaya, the whole world gets itself involved in Avyakta. 
Avyakta exists in Para Brahman as warp and woof. It is the 
combined state of the potentialities of all causes and effects. 
Mula Prakriti, Pradhana, Avyakta, Avyakrita, Maya are 
synonymous terms. Beyond Avyakta is the Purusha or the 
internal Atman of all. Purusha is the greatest and subtlest 
Vastu. It is the Cause of all causes. He fills all. Hence, He is 
called Purusha, or the Atman. He is the end, or the supreme 
goal of life, or summum bonum. Here is the end of subtlety and 
greatness. He who attains this Purusha is not born again in this 
Samsara. He attains Moksha, or the final emancipation. 
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w aay Yay TASS A Wasa | 
ga TAVITA Fea Bena gena RN: 1122 1 


12. This Atman is hidden in all beings and does not shine 
forth, but it is seen by subtle seers through their sharp and 
subtle intellect. 


Notes and Commentary 


This Atman is hidden in all living creatures from Brahma 
down to the worm. On account of the influence of Avidya, man, 
though in essence he is Brahman, is not able to grasp the truth, 
‘lam Brahman’, although he is instructed. But he thinks that he 
is the son of such and such a person, although he is not 
instructed. He mistakes the body for the pure Atman and walks 
deluded in this Samsara. How mysterious is Avidya! How deep 
and unfathomable is Maya! How marvellous and inscrutable is 
Moha! 


Esha atma na prakasate—this Atman does not shine for 
those who have an impure, dense or gross intellect, but He is 
seen, i.e., felt or realised by those who have a pure, sharp and 
subtle intellect. 

Agraya—sharp-pointed. This intellect is rendered pure and 
sharp by the constant hearing, reflection and meditation of 
Brahman. A sharp and subtle intellect alone is capable of 
perceiving subtle objects. 

Sukshma darsibhih—by the subtle seers or sages who are 
able to see the subtleties of objects, as mentioned in the 
previous two Mantras, through their sharp or one-pointed, 
subtle intellect. Such able seers can behold the most subtle 
Atman. 


agarga TASHA BAA | 
maaa A veld Aawara areal 1123 1 


13. Let the wise sink his speech into the mind, the mind into 
the intellect, and the intellect‘ into the Great Atman, and the 
Great Atman into the Peaceful Atman. 
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Notes and Commentary 


Withdraw the speech and other organs into the mind through 
the process of abstraction (Pratyahara) and self-restraint 
(Dama). Merge the mind into the intellect, the intellect into the 
Cosmic Intelligence, Hiranyagarbha, and Hiranyagarbha into 
the Peaceful Atman (Santa Atmani), i.e., the pure unconditional 
Para Brahman, the substratum and support for everything 
which is changeless, which is the Inner Self of all and which is 
the Witness of all modifications of the intellect. This is the 
process of involution. This is the method of Self-realisation 
through Laya-Chintana method (dissolution of effects into the 
Ultimate Cause). 

Practise introspection and self-analysis. Control the lower 
mind by the higher. Stop all the activities of the senses and 
focus the consciousness in the mind. Afterwards, withdraw the 
consciousness from the mind and fix it in the intellect. Then, 
withdraw the consciousness from the intellect and fix it on the 
Cosmic Intelligence. Finally, withdraw the consciousness from 
the Cosmic Intelligence and fix it on the Absolute 
Consciousness, Brahman, the Absolute. 

Prajnah—the wise; Yacchet—withdraw or draw into, should 
merge, cause the Laya; Vak—speech. 

Through Upalakshana, speech is used to denote all the 
senses. Just as the limbs of the tortoise are withdrawn into its 
body, so also all the senses are withdrawn into the mind. 

Jnana atmani—in intellect, in the knowledge-self. Intellect is 
called Atman here, because it pervades the mind and the 
senses. Therefore, it is their Pratyagatman, i.e., internal 
principle. 

Jnanam mahati niyacchet—let him merge the intellect into 
the great Atman, i.e., Hiranyagarbha, i.e., let him make his 
intellect as clear in its nature as that of Hiranyagarbha. 


shasa wre sree aAA | 
area erat ARa gean gi uana aac 112% UI 
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14. Arise, awake, having reached the great (teachers), learn 
(realise that Atman). Like the sharp edge of a razor is that path, 
difficult to cross and hard to tread, thus the wise say. 


Notes and Commentary 


Having thus merged the senses, mind and intellect and the 
Great Atman, Hiranyagarbha, in the Supreme Self, Para 
Brahman, one enjoys the eternal bliss and everlasting peace, 
and attains Moksha, the final emancipation. He gets true 
knowledge of the Self. Just as the water in the mirage, the 
serpent in the rope, and the blue colour of the sky vanish by 
seeing the real nature of the mirage, rope and the sky, so also 
the illusory world, of names, forms and Karma, which is 
produced by false knowledge, and which is of the nature of 
action, agent and fruits, disappears when one attains 
knowledge of the Atman. 


Uttistatha—Arise! O human beings in the quagmire of 
Samsara! Turn towards the acquisition of spiritual knowledge, 
knowledge of the Atman, the supreme Self; give up thinking of 
worldly objects. Jagrata—Awake from the slumber of 
ignorance, destroy the sleep of ignorance, the seed of all 
miseries. Varan—the excellent (teachers). 


How to destroy this ignorance? Having approached the 
excellent teachers (Brahmanishta, Brahmasrotriya Gurus who 
have realised the Atman), realise this Atman taught by them. 
Feel ‘| am He’. Do not neglect this. This is your foremost duty. 
This is your primary duty. The Sruti Bhagavati is very kind and 
loving. She says from compassion like a mother. As the Atman 
is very, very subtle, the path of Knowledge that leads to It is 
difficult to travel on. The aspirant who treads this razor-path 
must be very cautious, vigilant, diligent and intelligent. 


From the study of Mantras I-ii-7 & 8 and this Mantra, it would 
be quite clear that Guru is absolutely necessary. 


AMSA STS TASTE PATTI AT | 
Aad Wed: W Ya Frames Taya 112A 1 


15. He, who has known that which is without sound, without 
touch, without form, without decay, without taste, eternal, without 
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smell, without beginning, without end, beyond the Mahat (great) 
and unchanging, is freed from the jaws of death. 


Notes and Commentary 


This Atman is transcendental, i.e., beyond all 
sense-perceptions. It is Asabdam (without sound), Asparsam 
(without touch), Arupam (without form), Arasam (without taste) 
and Agandhavat (without smell). It is beyond matter. It is pure 
Spirit. It is absolute Consciousness. It is beyond the reach of 
mind and speech. It does not possess the properties of matter 
such as sound, touch, form, taste and smell. It is of the nature 
of pure Bliss and Knowledge. This earth is gross. This space is 
subtle. But the Atman is subtler than the subtlest. 

The attributes of matter such as sound, etc., do not exist in 
the Atman, Brahman. Therefore, It does not decay. It can 
neither increase nor decrease. A thing that decays is 
ephemeral. That which has a beginning is an effect. It is 
absorbed into its cause. Therefore, it is not eternal. But, this 
Atman has no cause into which it could be absorbed. As It is the 
cause of all, itis not an effect. As it is not an effect, itis eternal. 

Anadi-anantam—without beginning and an end. Decaying 
objects like trees, flowers, body, etc., have a beginning and an 
end, but this Atman is beginningless and endless, as it is 
eternal. 

Mahatah param—beyond the Mahat; the Atman is distinct in 
nature from Mahat, because it is the silent Witness of all, 
Knowledge-Absolute, and the inner Soul of all objects. In 
Mantra I-iii-12, it is said that ‘this Atman is hidden in all beings’. 
Dhruvam—immutable, changeless. That which is changeless 
only can be said to be eternal. 

Mrityumukhat pramuchyate—Having realised the Atman 
described above, one is released from the jaws of death, i.e., 
liberated from the bondage of birth and death. He is freed from 
the bondage of ignorance (Avidya), desire (Kama) and action 
(Karma). The three knots (Granthis) viz., ignorance, desire and 
action are rent asunder. He attains Immortality. 
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APTHAHITSA FGM. ATAA | 
Tea Ycat a Aare Hales ETA 1126 1 


16. Awise man who hears and repeats the ancient story of 
Nachiketas told by Yama, attains glory in the world of Brahman. 


Notes and Commentary 


The knowledge of the Atman, Brahma-Vidya, is extolled in 
the sixteenth and seventeenth verses. 


Nachiketam—obtained by Nachiketas or relating to 
Nachiketas; Mrityuproktam—told by Death (Yama); 
Upakhyanam—the story contained in the three Vallis: 
Sanatanam—ancient, old; Uktva—having repeated to the 
Brahmins, Brahman-enquirers, aspirants; Srutva—having 
heard from competent preceptors; Brahmaloke—world of 
Brahman, world which is Brahman; Mahiyate—is glorified, 
becomes worshipped, attains glory having become the Atman, 
Brahman, is fit to be worshipped. 


a gi We Ta madea wad: agar a 
ACMA Herd Aaa Heud sla 1120 II 
ll ofa usad ada agt 11 


17. Whoever with devotion, recites before an assembly of 
Brahmins or at the time of Sraaddha of forefathers, this highest 
secret, obtains thereby immortality, obtains immortality. 


Notes and Commentary 


The last portion of this Mantra has been repeated twice. This 
repetition is for concluding the chapter. 


Brahmasamsadi—assembly of persons who are enquirers 
of Brahman, who are able to comprehend the nature and 
mysteries of Brahman revealed in the story of Nachiketas. 


Sraaddhakale—at the time of Sraaddha ceremony. 
Sraaddha is the anniversary, or annual ceremony, performed in 
honour of the departed souls (ancestors or forefathers), in 
order to bring peace to them. 
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Anantyaya—infinite rewards, endless fruits. 


Whoever with devotion, cleanliness and purity relates the 
story verbatim and with meaning, or causes it to be recited at 
the time of Sraaddha to those who are fed, obtains, thereby, 
infinite rewards. That Sraaddha secures for him endless fruits. 


Tat—thereby. Sankara explains Tat as Sraaddha; his 
Sraaddha secures infinite fruits. It refers to both, the assembly 
and the Sraaddha. 


Thus ends the Third Valli of the First Chapter. 


CHAPTER II 
VALLI i 


CREST TATE AGUILAS Aa ATTA | 
apd: Tera aaa aa AEA, 18 I 


1. (Yama said): The self-existent (Brahma) created the 
senses with outgoing tendencies; therefore man beholds the 
external universe and not the internal Self (Atman). But, some 
wise man with eyes averted from sensual objects (with his 
senses turned away), desirous of Immortality, sees the Atman 
within. 


Notes and Commentary 


In Mantra |-iii-12, it is stated that this Atman is hidden in all 
beings and does not shine, but is seen by subtle seers through 
their sharp and subtle intellect. What is the obstacle that stands 
in the way of Self-realisation? The reason is given in this Mantra. 
When one knows what that obstacle is, he can strive to remove it, 
but not otherwise. 


Paranchi—going outwards; Khani—the senses; Svayam- 
bhu—the self-existent (God), the supreme Ruler, the Lord of 
all, because He alone is always independent. 


The self-existent Brahman created the senses with outgoing 
tendencies. Therefore, the organs run towards external objects 
such as sound, form, etc., and the perceiver beholds the 
external objects, but not the Atman within. But, some wise man 
withdraws the mind and the senses from external objects, 


KATHOPANISHAD 121 


stops the outward flowing current of the senses, and makes it 
turn inward like turning back the current of a river, meditates on 
the inner Self and beholds the Pratyag-Atman. The Immortal 
Soul cannot be obtained through outward senses. 


Atman—that which pervades and absorbs is the Atman: 
Aikshat—saw, here means ‘sees’, past used for present (the 
tense is not strictly observed in the Vedas); Avritta- 
chakshu—averted gaze, with his eyes turned inside. Here it 
means that not only eyes but also all the organs are withdrawn 
from their respective objects. It is not possible to have light and 
darkness at the same time. Even so, it is not possible to enjoy 
sensual pleasure and Bliss of the Soul at the same time, to 
revel in sensual objects and behold the inner Self at the same 
time, to worship God and mammon simultaneously. 

Why does some wise man strive with great efforts to behold 
the inner Self? Why does he withdraw the senses from their 
objects through great exertion? Because he wishes to attain 
Immortality and enjoy the eternal Bliss of the Atman. 

Amritatvam—|mmortality, liberation; /cchan—desiring; 
Pratyagatmanam—the inner Self. 


Wa: BAe aae Hearse fares UT | 
ay at aga fafecat ganga a mR 112 1 


2. The ignorant run after external objects of desire and fall 
into the snares of widespread death, but wise men, knowing 
the nature of immortality, do not covet the fleeting (unstable) 
things here. 


Notes and Commentary 


Baala—children, i.e., child-like, indiscriminating, ignorant 
people. 

The two obstacles that stand in the way of attaining 
Self-realisation are: (1) the natural tendency of the senses to 
run towards external objects, and (2) desire for enjoyment of 
this world and the next. The senses run towards the external 
objects on account of Vikshepa Sakti or Rajas. If the Rajas in 
the senses is squeezed out by increasing the Sattva, they will 
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be absorbed in the mind. They will not run outwards. The cause 
of desire is ignorance. Desire is born of Avidya. 

Mrityoh—of death, of Yama; Yanti—go, fall into; Vitatasya 
—widespread, all-pervading; Pasam—snare, noose. 

Man has forgotten his essential divine nature on account of 
ignorance, and so the mind runs after sensual pleasures. 
Ignorant men, who have .no right understanding and 
discrimination, run after external objects of desire, and so they 
fall into the meshes of widespread or omnipresent death. They 
get into the wide-extended noose or snare (Pasam) of Yama. 
Ignorance (Avidya), desire (Kama) and actions (Karma) are the 
three knots (Granthis) of the noose of Yama. They suffer from 
the pangs of birth, death, old age, sickness, etc. The term 
‘death’ includes other modifications of life also, viz., birth, 
disease, decay or old age. But the wise (the knowers of 
Brahman), having known what is immortal and eternal and 
unchanging, donot covet the ephemeral, unstable objects 
here. The Pratyagatman, Inner Self, neither increases nor 
decreases by Karma. Hence, It is constant and immutable. The 
wise who enjoy the eternal Bliss of the Atman, do not care for 
the little sensual pleasures. The sum total of the pleasures of 
this world is a mere drop when compared to the Bliss of the 
Atman. The Atman is ocean of Bliss. They know that the 
sensual objects are enemies of the Atman. They are fully 
aware that the sensual objects are opposed to Self-realisation. 
Hence, they ruthlessly abandon the desires for sons, wealth, 
heaven, etc. Will any man attempt to eat black-sugar and 
berries when he has sugar-candy and mangoes in 
abundance? 


aa BO a ea Veer Fa AYA | 
vada fasta fna Rad | va ad 113 1 


3. To the Self, by which one knows form, taste, smell, sound, 
touch and the sexual pleasure, nothing remains unknown. This 
verily is That (Brahman which thou hast asked for). 
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Notes and Commentary 


The Atman, Brahman, is Knowledge-Absolute. It is absolute 
consciousness. What is there unknowable to the Atman in this 
world? Everything is certainly knowable by the Atman. The 
mind and intellect are insentient. They borrow their light or 
intelligence from the Atman only, just as the moon borrows its 
light from the sun. The mind, intellect and the senses perform 
their functions through the light of the Atman. The Atman is at 
the back of all sense-perceptions, mind and intellect. Just as 
iron pieces move in front of a magnet, so also the mind, intellect 
and senses move, or do their functions in the presence of the 
Atman. 

This is verily that Atman thou hast wanted to know, about 
which even the gods from olden times had doubt, which is 
distinct from virtue and vice, cause and effect, which is the 
highest place of Vishnu (Vishnu Pada) and beyond which there 
is nothing. 


Maat STA att Agara | 
Herd Ayan aan eet a aA IY 1 


4. The wise, when he knows that, by which he perceives all 
objects in dream or in waking, is the great omnipresent Atman, 
grieves no more. 


Notes and Commentary 


The wise man does not grieve, having realised that great 
and all-pervading Atman, through which he beholds all objects 
in the dreaming and the waking state. 

Svapnantam—objects of dream, literally dream-end, in the 
dream. In dream, the Sushupti or deep sleep is also to be 
included. Antar means place, the regions of dream and sleep. 
The state of Turiya, Super Consciousness, transcends the 
state of waking, dreaming and deep sleep states. The Atman is 
the silent witness of the three states. Hence, It is called Turiya. 
Through the intelligence of the Atman only, one is conscious of 
the dreaming and waking states. 
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Matva—knowing, having realised; having realised that great 
and all-pervading Atman as his own Self in the form, ‘I am 
Brahman, the Immortal Self’. 


a gd naa ae area stant | 
Sud YANSIEA A aat fase | Vag Aa NG I 


5. He who knows this Atman, honey-eater, Soul, always 
near, and the Lord of the past and the future, henceforward 
fears no more. This is verily That. 


Notes and Commentary 


Madhu-adam—literally honey-eater, the drinker or enjoyer of 
honey or pleasure, the enjoyer of the fruits of Karma, the Jiva or 
the individual soul, empirical self; honey is the fruit of Karma. 
Jivam—the supporter of Prana or life. Antikat—very near, i.e., 
within the body as the Inner Self, the Atman. 


He who knows the eternal Atman becomes absolutely 
fearless. Fear manifests only when one is attached to his body, 
when one identifies himself with his physical body. He who 
identifies himself with his physical body, thinks himself to be 
non-eternal and therefore, attempts to protect his body. 
Wherever there is attachment (Raga), fear (Bhaya) and anger 
(Krodha) coexist. When one knows the Atman, which is one 
without a second and eternal, through Self-realisation, then 
who would wish to protect what, and from whom? He beholds 
the Self only everywhere. He is above body-consciousness. He 
becomes absolutely fearless. To know the Atman is to realise 
the Atman. To know the Atman is to become the Atman. ‘This 
verily is That’—This verily is Brahman which thou hast asked 
for. 


a: Ge aaa Sar ga: YaST | 
Yet wage Asd at yaftredugad | wag aa 116 I 


6. Who beholds him seated within the five elements, him 
who was born of Tapas (of Brahman), who was created before 
the waters, who entered the cave of the heart and dwells there 
(he verily sees Brahman). This is verily That (Brahman which 
thou hast asked for). 
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Notes and Commentary 


Yah—who, seeker after liberation, Mumukshu; Purvam—in 
the beginning, the first (Brahman or Hiranyagarbha); 
Tapasah—of knowledge (penance), from Brahman defined as 
knowledge, penance as characterised by knowledge; 
Jatam—born, created or produced, the first born of Brahman, 
i.e., Hiranyagarbha; Adbhyah purvam—prior to the waters; 
Adbhyah—to waters; Purvam—prior. By water all the five 
elements are meant here; before the five elements, including 
water and not before water alone. Hiranyagarbha was born 
before creation of five elements. Ajayata—was born. 


Jiva (the individual soul) and Hiranyagarbha (cosmic soul) 
are the two aspects of Brahman. Brahman appears as Jiva 
through the Upadhi (limiting adjunct) Avidya, and Hiranya- 
garbha through the Upadhi Maya. The sum total or aggregate 
of Jivas (Samashti) is Hiranyagarbha. Macrocosmic aspect of 
Brahman is Hiranyagarbha. Microcosmic aspect of Brahman is 
Jiva. When the limiting adjuncts drop, Hiranyagarbha and Jiva 
become identical with the transcendental Brahman. Hiranya- 
garbha is the first manifestation of Brahman through His Tapas 
(penance) or knowledge. Brahman willed. Hiranyagarbha 
came into being. 


Bhutebhih—with the elements; Tishthantam—abides 
therein. 


Hiranyagarbha abides in the body which is made up of the 
five elements. Hiranyagarbha, the first-born, having created 
the bodies of the Devas and men, entered the Akasa of the 
heart of every living being. He is seated there and perceives 
sounds, etc. He who knows Brahman through His two aspects, 
viz., macrocosmic as Hiranyagarbha, and microcosmic as Jiva, 
verily knows Him. 


a wu avacafefadaamat | 
Wet afara frst a yditretarad | urd aa io UI 


7. Who is born along with Prana in the form of all Devatas, 
who, entering into the heart, abides therein, and who was born 
with the elements (he who knows Him, verily knows Brahman). 
This is indeed That. 
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Notes and Commentary 


Devatamayi—in the form of all the Devatas; Pranena—in the 
form of Prana, as Hiranyagarbha; Aditih—the eater, enjoyer. 


Hiranyagarbha is called here Aditi, because He is the sole 
enjoyer of the whole universe. He is the macrocosmic life, or 
cosmic Prana, or cosmic intelligence. He eats, as it were, the 
sounds, etc. He entered the heart and abides therein. He was 
born along with Bhutas (elements) or living creatures. He, who 
knows Him verily, knows Brahman. This is verily that Brahman 
which thou hast asked for. 


a araaar mat ga aait nfo a: | 
fea fea goat maaa EARRA: | Ug Ad Ue 1 


8. The fire that is lodged within two pieces of wood, as the 
foetus is well-preserved by the pregnant woman, is worshipped 
daily by men who are awake and those who offer oblations. 
This is indeed That. 


Notes and Commentary 


In the Vedic sacrifices, the fire is ignited by rubbing two 
pieces of wood, the upper stick (Uttara-arani) and the lower 
stick (Adhara-arani). The sacrificial fire is well-preserved by the 
Ritviks, just as the foetus is well-preserved by the pregnant 
woman by means of nutritious food. 


The same Brahman who is worshipped by sages, Jnanins, in 
the heart through meditation, is worshipped by householders 
as Agni (fire) through sacrifices. 

Jagrivadbhih—by the awakened men, i.e., sages, Jnanins, 
who are watchful; Havishmadbhih—by performers of sacrifice 
who offer oblations of ghee, etc., the Karma Yogins or the 
householders who perform Agnihotra, etc. 


aaraa gaise Ga a Wei | 
a dat: ad aftana areata Mya | Ug TT NSH 
9. And that whence the sun rises, and whither it sets, on that 


there all the Devatas depend and no one goes beyond. This is 
indeed That. 
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Notes and Commentary 


Yatha udeti—that Prana or Brahman from which the sun 
rises at the time of creation. 


Yatra astam gacchati—in whom the sun is absorbed at the 
Pralaya; that Prana or Brahman from which the sun rises daily 
and in whom it sets daily; that Prana, i.e., the Adhidaiva and the 
Adhyatma aspect of the Atman as the gods and senses. 


Deva sarve arpitah—all the Devas are fixed in Brahman, like 
the spokes of a wheel to its nave or axle. All the Devas depend 
upon Brahman. 


That is this Brahman, the Atman or inner Self of all 
(Sarvatmakam Brahman). No one verily can go beyond Him. 
This is indeed That. 


aade aaga aaa aaf | 
Wea: a yaa a se ara ga 1120 I 


10. What is even here (visible in the world), the same is 
there (invisible in Brahman), and what is there, the same here. 
He proceeds from death to death, who beholds here the 
difference (between Brahman and the world). 


Notes and Commentary 


Ilha—here, in this world or in this body; Amutra—there, 
Brahman. 


Just as the wave is not essentially different from the ocean, 
just as the golden ornament is not essentially different from 
gold, so also this manifested world is not essentially different 
from Brahman. The difference is in name only. Just as snake 
appears in the rope, so also this world of names, forms and 
action (Nama, Rupa, Kriya) appears in Brahman, through 
Avidya (ignorance), Maya (illusion). 

Mrityoh sa mrityum apnoti—he who holds the slightest 
difference between these two, goes from death to death 
through ignorance, lack of knowledge of the Self. He who 
thinks ‘I am different from Brahman’, is again born and dies, but 
he who thinks and feels ‘I am verily the all-pervading, immortal 
Satchidananda Brahman’, attains immortality. 
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Brahman, in His nature, is an embodiment of dense eternal 
Knowledge (Nitya Vijnanaghana Svabhava). He is destitute of 
the attributes of all Samsara (Sarva Samsara-dharma Varjita). 
The Supreme Soul, or Brahman, is identical with the individual 
and with all creation. Failure to comprehend and realise the 
essential unity of Being is the cause of rebirth. 


TAA ded Az ATATS Hea fees | 
Weal: u Weg mes a se arta uga 1128 I 


11. By mind alone could this (Brahman) be obtained; then 
there is no difference here at all. He goes from death to death, 
who sees any difference here. 


Notes and Commentary 


Manasa eva idam aptavyam—by the mind alone this 
(Para-Brahman) is to be obtained or realised; Manas—Suddha 
Manas or pure mind; /dam—This (Para-Brahman). 


Manas, mind, is of two kinds, viz., Suddha Manas, the pure 
mind, and Asuddha Manas, the impure mind, which is filled with 
Vasanas, egoism, greed, etc. 


Brahman can be obtained only by the mind purified by the 
Sastras, and by the preceptor by instruction and Yoga, by 
practice of fourfold means, and constant meditation on the 
inner Self. 


When one attains Self-realisation, Avidya (ignorance) which 
is the cause of the perception of difference, is totally removed. 
The Knower or Sage realises that there is Brahman alone and 
nothing else exists, and this world is only the manifestation of 
the same Brahman, and therefore, is not substantially different 
from Him. 


/ha—here; there is not even the slightest difference here, 
i.e., in Brahman. 


But he who sees difference with the eyes dark due to 
ignorance, proceeds from death to death. 


agma: Gout wea area feof | 
Sora aaea a aÀ AÀ Ua Aa 112? 1 
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12. The person (Purusha) of the size of a thumb resides in 
the middle of the body, as Lord of the past and the future, and 
henceforward (after knowing Him) fears no more. This is 
indeed That. 


Notes and Commentary 


Purusha, the Atman, dwells in one’s own heart. The Atman is 
called Purusha because He abides in the city (Puri) of the body, 
or because all is pervaded by Him, the whole world is filled by 
Him. 

Angushthamatrah—of the size of a thumb; the cavity of 
heart, or lotus of heart, of every man is of the size of his own 
thumb. The Jiva in the causal body is also said to have this 
size. The Atman is limitless, but this size is given for the facility 
of meditation, only for the beginners. To begin with, aspirants 
meditate on the Atman as a Jyoti, or light, of the size of a thumb 
in the cavity of the heart. 


Madhye atmani—within the body; the Atman here means 
body. Na tato vijugupsate—henceforward, after knowing the 
fearless, immortal Atman, one fears no more, does not wish to 
protect himself afterwards. 

The Svetasvatara Upanishad IIl-13 says: ‘He is the perfect 
Purusha, of the measure of a thumb, the inner Soul who always 
abides in the heart of every man, the ruler of knowledge, who is 
concealed by the heart and mind. Those who know Him, 
become immortal’. 


HASTA: You AART: | 
SUA ANAA U VATE A 3 Va: | Ug ad 1123 N 


13. That person, of the size of a thumb, is like a flame without 
smoke, Lord of the past and the future. He alone is even today, 
and will be verily tomorrow. This is verily That. 


Notes and Commentary 


That Purusha, Atman, of the size of a thumb, who is 
perceived as light or Jyoti in the heart of Yogis, exists in the 
past, present and future. He is eternal, immutable (Kutastha) 
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and constant. He exists in all living beings now, and He will 
certainly exist tomorrow. 


Adhumakah—smokeless, pure, luminous. 
amah gt age udayg Aaf | 
va qalyrragarararsaarata 112% AI 


14. As water, when rained on a mountain-ridge, runs down 
the rocks scattered on all sides, so does he, who beholds the 
objects as different, run after them only on all sides. 


Notes and Commentary 


The result of seeing multiplicity is described in this verse. 
Just as the rain water that falls on the top of a mountain, quickly 
runs down, becomes dispersed in the valleys and is lost, so 
also the ignorant man who beholds differences between life 
and life, who thinks that there are different selves in the 
different bodies, that the world is different from Brahman and 
that the individual is distinct from the Supreme Soul and other 
souls, who sees the things as different from the Soul, who has 
not realised the substratum of all, who has not cognised the 
non-dual Brahman, the one, real, eternal, immutable, 
underlying principle of unity, runs down quickly to darkness, 
i.e., is caught in the round of birth and death. 


Anu vidhavati—runs downwards. 
The perception of difference in Brahman is a grave mistake. 


anah Wg Ugh aaa wae | 
wa Afra sree vata MaA IgA I 
Ll ste fgdtatseara nam agit 1 


15. As pure water poured into pure water becomes the same 
only, so the Atman of the thinker who knows this, becomes, O 
Gautama. 


Notes and Commentary 


Just as pure water poured into pure water becomes of the 
same quality, so also the individual soul who has been purged 
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of impurities, and who has cognised the Supreme Self through 
direct intuitive perception, who has destroyed the perception of 
difference by knowledge of the Atman, who beholds the unity of 
Self, oneness of the Atman, everywhere, becomes identical 
with the Supreme Soul. 

Vedas, Sruti Bhagavati, is a better well-wisher than 
thousands of mothers and fathers. Therefore, Srutis, which 
bespeak of knowledge of the Self, or unity of individual soul 
with the Supreme Self, should be worshipped by the seekers of 
Truth. They should have perfect, unshakable faith in the 
teachings of the Srutis. If there is no faith, there is no prospect 
of attaining Self-realisation. 


Thus ends the First Valli of the Second Chapter. 


CHAPTER II 
VALLI ii 
YARNART: | 
ayaa a wirata Agera faqead | Uag aad 12 UI 


1. The city of the unborn (Brahman) whose knowledge is 
permanent, has eleven gates. Adoring Him, one does not 
grieve, and liberated (from all bonds of ignorance), he 
becomes free. This verily is That. 


Notes and Commentary 


Puramekadasadvaram—city with eleven gates, the body 
with eleven openings or gates. Two openings of the eyes, the 
two ears, two nostrils, and the mouth, make up the seven 
openings or gates. The navel and the two lower make up ten. 
The eleventh is Brahmarandhra at the crown of the head. 


Puram—city. This body is like a city, because we find in it the 
appendages of a city, such as gate-keepers, their controllers, 
etc. The openings represent the gates. The presiding Devatas 
of the organs represent their controllers. Just as the city 
belongs to a king who is independent of the city and who is not 
mixed with it, so also this city of the body belongs to a king, the 
Atman, who is independent and not mixed with the body. 
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This city belongs to the unborn (Ajasya, of the unborn 
Brahman, the Atman), who is not subject to modifications such 
as birth, decay, death, etc., who occupies the place of a king, 
who is the owner of the city of this splendid body. 

The Soul, Paramatman, the Supreme Ruler, is here 
represented as a king. 

Avakra chetasah—whose knowledge is not crooked, i.e., 
straight, eternally existent. 


He who meditates on Brahman and has attained Self- 
realisation, does not grieve. He is liberated from all bonds of 
ignorance and becomes free from the round of birth and death. 

He is freed from all desires, and the ties of Karma, produced 
by ignorance. He becomes absolutely fearless. He does not 
take a body again. He merges himself in Brahman. 
Svetasvatara Upanishad IIl-18 says: ‘Embodied in the town of 
nine gates, the soul (Hamsa) moves to things without, 
subduing the whole world, all that is immovable and movable’. 
Compare also with Bhagavad Gita V-13, which states: 
‘Mentally renouncing attractions and being self-controlled, the 
embodied one rests happily in the nine-gated city, neither 
acting nor causing others (body and the senses) to act’. 

Omitting the last two openings, viz., navel and Brahma- 
randhra, the body is conceived as a nine-gated city in the 
Svetasvatara Upanishad and the Gita. 


ea: yenggan afevafatadtorad | 
PIQUA A HAT AT Fat FET 11? N 


2. As Hamsa (sun) he dwells in heaven, as Vasu (air) he 
dwells in the sky, as fire he dwells on the earth, as guest he 
dwells in a house, he dwells in men, in gods, in truth, in ether. 
He is born in the waters, he is born in the earth, he is born in the 
sacrifice, he is born on the mountains, he is true and great. 


Notes and Commentary 


This Atman does not live in the city of one body alone. He 
lives in all cities, in all bodies. 
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Hamsah—the sun, literally one who moves or proceeds. 
Hamsa is derived from Hansati (he proceeds or moves). 

Suchishat—dwelling in the heaven as the sun; Vasu—one 
who animates all, dwells in the inter-space, as wind; Hota— fire, 
literally the sacrificer, the Hotri priest; Vedishah—dwelling in 
Vedi or earth; Atithih—guest (the god Soma); Duronasat— 
dwelling in the jar (of Soma). Durona means vessel, or a 
Brahmin dwelling in the house (Durona) as a guest. 

Nrisat—dwelling in men; Varasat—dwelling in the superior 
ones (gods, Devas); Ritasat—dwelling in Rita, i.e., truth (of 
Veda) or sacrifice; Vvomasat—dwelling in Akasa, sky or space: 
Abjah—those born in water in the form of conch, 
mother-of-pearl, shell, fish, insects, etc.; Gojah—those born of 
the earth in the form of corn, grain, plants, herbs, etc., 
Ritajah—those born in the sacrifice; Adrijah—those born of 
mountains in the form of rivers; Ritam—truth; Brihat—the great 
being, the cause of all. 

The Atman is only one and all-pervading. There is no 
difference in the Atman. This Mantra reveals the omnipresent 
nature of the Atman. (Cf. Rig-Veda IV-40-5.) 


Rea WON ATAAT TATE | 
ned araaarea fag ear sured 113 II 
3. He (Brahman) sends up the Prana and throws the Apana 


downwards, that adorable one seated in the centre, all Devas 
worship. 


Notes and Commentary 


There are five principal kinds of vital energy, known as 
Prana, Apana, Samana, Udana and Vyana. There are five 
minor or sub-Pranas (Upa-pranas). The one Mukhya Prana, 
chief Prana or vital energy, assumes the ten forms according to 
the function done by each Prana (Vritti-bheda). 

Prana does the work of respiration, Apana, the function of 
excretion, Samana, the work of digestion, Udana, the function 
of voice and Vyana, the function of circulation of biood. Prana is 
not breath. Prana is vital energy. Breath is only one of the 
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various manifestations of Prana. The function of Prana is 
connected with the breath. 

Unnayati—leads upwards; sends upwards; Urdhvam— 
upward; Pratyag—downward; Asyate—throws; Asinam— 
sitting, is seated; Madhye—in the middle, in the heart, seated 
in the Akasa of the lotus of the heart, with the light of knowledge 
shining in the intellect and fit to be adored (Hridaya Pundari- 
kaksha asinam buddhavabhivyakta vijnanaprakasanam). 

Vamanam—the adorable, the dwarf, the person of the size 
of the thumb mentioned above; Vama—beauty, Na— leader, 
Vamana—the lord of beauty; Visve—all; Devah—gods 
(senses, the eyes and the rest); Upasate—worshipping, serve. 

All the senses and the mind (mind is the eleventh sense) 
adore their Lord, the Atman, by discharging their allotted duties 
properly. They propitiate their Lord, the Atman, by bringing in 
the different sensations of form, colour, sound, smell, taste, 
touch, just as the subjects please and serve the king by 
offerings. The senses, mind and the Pranas are ever-active for 
the Atman. The Atman only directs the mind, the senses and 
the Pranas to do their respective duties. The five 
Jnana-Indriyas, the organs of knowledge, gather the 
experiences from the external world and present them to Him. 
This is their true worship. 


area fears AeA SFA: | 
daR fens ufefsread | wag ad Ix 1 


4. When this Atman, who dwells in the body, departs from the 
body, what remains then? This verily is That. 


Notes and Commentary 


Visramsamanasya—leaving the dense body, escaping, of 
him who is separated; Dehinah—embodied, of the owner of the 
body (Jiva dwelling in the body). The meaning of the word 
Visramsamana is explained by the expression Dehat- 
vimuchyamanasya—being free from the body. 

Kim-atra-parisishyate—what remains behind? What 
remains here (after death)? Atra—here, in this body. 
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Nothing remains of that Atman in the body, when He leaves 
this body. Nothing of the whole lot of Prana, etc., remains. The 
whole body disintegrates. As soon as the Atman leaves the 
body, the whole body decays and disintegrates, as in the case 
of the inhabitants of a city when the king of the city is driven out 
of it. 


A UMM ASU Heal stata SPA | 
samt g tata aferraraqurisrat ie 1 


5. Not by Prana, not by Apana does any mortal live, but it is 
by some other, on which these two depend, that men live. 


Notes and Commentary 


The real source of life is the Atman. The Prana, Apana, etc., 
cannot be the source of life. They work conjointly for the benefit 
of the Atman only, which is distinct from them. The body is 
destroyed not only by the exit of Prana and Apana. It is 
destroyed by the exit of the Atman. 

A house exists for the benefit of the owner, who is distinct 
from the house and who is the director. Even so the Prana, 
Apana, etc., the senses and the mind exist for the benefit of the 
Atman, who is distinct from them and who directs them. They 
maintain their life through the Atman. They depend upon the 
Atman for their life. They perform their allotted duties in 
harmony and combination for the benefit of the Atman, their 
director. The cause of life does not depend upon the Prana, 
Apana, senses and the mind, as they refer to other things on 
account of their composition. Without something else which 
arranges them, it is impossible that things, of themselves, 
should form a compound, as the materials of a house do not 
form a house, without somebody who brings them together. 
Therefore, it is quite clear that the Atman is distinct from the 
Prana, the senses and the mind. 

ltarena—by something other than these, different from the 
compound of senses, etc. 

By Prana and Apana all the other Pranas and the senses are 
implied. This is Upalakshana. The highest and principal 
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support of all beings, of Prana, the senses, and the mind, is the 
Atman. He is absolutely independent (Svatantra). 


Ga a ga Waa Ya Fal HATA | 
BATT AT VTC Ae wate TA 116 1 


6. Well then, O Gautama, | will explain the mysterious, 
ancient Brahman and also what happens to the Self after 
death. 


Notes and Commentary 


| will now explain to thee again, O Gautama, the secret, 
mysterious, ancient, eternal Brahman, by whose knowledge 
one is freed from the trammels of birth and death, and not 
knowing which, how after death the Jiva travels in Samsara. 
Listen, with rapt attention, O Gautama. 


aaa word maa fA: | 
TAHA SHA A AUTH AMYAT 19 N 


7. Some Jivas enter the womb in order to have a body, others 
go into the inorganic matter according to their Karma and 
knowledge. 


Notes and Commentary 


In Mantra I-i-6, there is a clear reference to the law of Karma 
and the doctrine of reincarnation. It says: ‘Like corn, the mortals 
decay, and like corn, they are born again’. In this Mantra also, 
the Sruti speaks definitely of the law of Karma and the doctrine 
of reincarnation. 


The Jiva takes a body according to his Karma performed in 
this birth, and the nature of knowledge acquired by him. He 
may become Indra or Hiranyagarbha even. He may hold any 
office in the cosmic hierarchy or internal Divine Government. 
He may take the final birth as a man, and may become a 
Jivanmukta, a liberated sage. He may become a Muni, 
Tapasvin or a Yogi, if he has very good spiritual Samskaras. He 
may also become a tree or some inorganic matter, if his actions 
are of a very inferior nature. 
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Yatha karma—according to work, Karma, done in the 
physical plane; Yatha Srutam—according to the knowledge. 


a w gay m ara a Gout Af: | aa yh 
aga aa | afeigiar: fir: wd ag AR 
HLA | Ug AA le UI 


8. This Purusha who, building desire after desire, is awake 
when all sleep, is called certainly ‘the pure’, is called Brahman, 
is called even immortal. Upon Him all the worlds are found: no 
one goes beyond that. This verily is That. 


Notes and Commentary 


Brahman is the silent witness of the three states, viz., waking 
state (Jagrat Avastha), dreaming state (Svapna Avastha) and 
deep sleep (Sushupti Avastha). The Purusha, Brahman, 
remains awake, i.e., does not sleep when all, i.e., Prana, 
senses and the mind, are asleep, as He is the witness (Sakshi). 
He is ever pure, immortal. He is the cause of all worlds. All the 
worlds depend on Him alone. He is the prop or support for all 
worlds. In Him all worlds are contained. 


In deep sleep you rest in Brahman, you actually come in 
contact with Brahman, but there is then the veil of ignorance. 
Therefore you are not able to be actually conscious of 
Brahman. In Samadhi, this veil is rent asunder, there is perfect 
awareness and you are one with the Absolute consciousness. 
When the mind and all senses are at rest during deep sleep, 
you do experience the true bliss of Brahman. That is the reason 
you say when you come back to waking consciousness: ‘I slept 
happily, | did not know anything’. This memory of Bliss goes to 
prove that Brahman exists, that He is non-dual and that He is of 
the nature of Bliss. (Compare Mantras Il-i-9 and I|-iii-1.) 
Kamaan kamam—different desirable objects; Nirmimanah— 
shaping, creating, building, i.e., creating various objects of 
desire in dream. 


aida yad AA ed ed RE aya | 
UREA AAYATHRIAT SA BG Waal aera 119 11 


138 THE PRINCIPAL UPANISHADS 


9. As the one fire, after it has entered the world, though one, 
takes different forms according to whatever it burns, so does 
the internal Atman of all living beings, though one, takes a form 
according to whatever He enters, and is outside all forms. 


Notes and Commentary 


Many argue in order to exhibit their vast learning or erudition, 
and to get victory over others. They do not argue in order to 
arrive at the Truth. Honest and sincere discussion with great 
souls, in order to remove doubts and get light and clarity, is 
highly desirable. Sincere aspirants may discuss amongst 
themselves on knotty and abstruse problems. This is very 
helpful for their growth and right understanding. 


The mind of many persons is shaken by the argument of 
many Pandits and logicians who possess perverted intellects. 
So they are not able to grasp the true nature of Brahman, the 
Supreme Self. The knowledge of the oneness of the Atman, 
though supported by authority and often reiterated, is not firmly 
grasped by these persons. Therefore, the Srutis explain the 
Truth, the Atman, in a variety of ways, with diverse illustrations, 
similes and analogies. Sruti Bhagavati is very anxious to 
inculcate the truths of Vedanta in her children, however 
perverted and indifferent they may be. She has a strong desire 
that her children should come out of this quagmire of Samsara 
and become Jivanmuktias, liberated sages. 


Bhuvanam—the world, because all are born here; derived 
from the root Bhu—to be. 


As the same fire takes forms according to the shapes of the 
different objects it burns, so also the one Atman appears in 
different forms according to the different objects it enters, yet is 
transcendental, i.e., beyond them or without them, like Akasa. 
The Atman is ever pure and separate from the forms. It is not in 
the least affected by the forms, as It is without attributes and 
subtle, as It is pure Consciousness, the Soul or Spirit. How can 
there be connection or association between matter and spirit? 
The Atman puts on diverse forms through the Upadhis, 
vehicles or limiting adjuncts, viz., the mind, the senses, the 
Pranas and the body, and is at the same time beyond all names 
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and forms. This Atman is a mysterious Vastu or Tattva, entity or 
principle. (Cf. Brihadaranyaka Upanishad II-v-19.) 


agate Yat ufast ed wa NE aya | 
UREAA MATAR BF BI Maat ATT 1120 N 


10. As the one air, after it has entered the world, though one, 
takes different forms according to whatever it enters, so the 
internal Atman of all living beings, though one, assumes forms, 
according to whatever He enters and is outside all forms. 


Notes and Commentary 


In this verse, there is another beautiful illustration to indicate 
the oneness of the Atman. The Atman enters all bodies as 
Prana, and assumes forms corresponding to every form, and 
yet He is transcendental and beyond all names and forms. 


Gat gat nimaa aed fered mgdan: | 
CREAT UAYATHATCAT a Perea Aag: IA SATA: 1122 N 


11. As the sun, the eye of the whole world, is not 
contaminated by the defects of the eye or of external things, so 
the one internal Atman of all living beings, is not contaminated 
by the misery of the world, being external to it. 


Notes and Commentary 


Just as the sun which illumines the objects of this world, is 
not affected by the defects of the eye or by the defects of the 
unclean objects, so also the Atman is not tainted by the 
miseries of the world, arising from desire and Karma (Kama 
karmodbhavam duhkham), being outside that. 


Just as the snake is superimposed on the rope when seen in 
the dark or dim light, just as silver is superimposed on the 
mother-of-pearl, so also this world and body, subject and object 
are superimposed upon the Atman, Brahman, on account of 
Avidya, ignorance. Just as the rope is not affected by the snake 
seen in its place, so also this pure, transcendental Atman is not 
in the least affected by the superimposition. The snake, silver, 
water, blue colour, superimposed on the rope, mother-of-pearl, 
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barren place and the sky respectively, do not really exist as 
defects in the rope, etc. They are seen as defects in the true 
objects on account of the false notion created by 
superimposition. The true objects are not really affected by 
such defects, as they are external to the false notion so 
superimposed. So also, the Atman is not affected by the misery 
of the world, arising from the superimposition of a false notion, 
because He is external to the false notion superimposed on 
Him. 

Action, agency and fruits (Kriya, Karaka and Phala) are 
falsely attributed, or superimposed, upon the Atman on 
account of ignorance. These are all false notions only, like the 
erroneous notion of snake in the rope. The Atman is non-doer 
(Akarta), non-enjoyer (Abhokta). He is unattached (Asanga). 


This is Vivarta Vada, the doctrine of superimposition, 
propounded by Sri Sankaracharya. 


Tat a adane Uh WA age a: Hela | 
aT ATA MAMA GE Wve TAIT 1122 M 


12. He is One, the ruler, the internal Atman of all living 
beings, who makes manifold His one form—those wise men 
who realise Him in their hearts, to them belongs eternal 
happiness and not for others. 


Notes and Commentary 


He is the Lord of all (Paramesvara), all-pervading 
(Sarvagata), independent (Svatantra). There is none other 
equal to Him or greater than Him. 


Vasi—the controller, the ruler; the whole universe is under 
the control of the Lord. Sarva-bhutantaratma—the inner Self, 
the Atman of all creatures. He makes Himself manifold, though 
one, by the differences of impure conditions of name, form, 
etc. Atmastham—seated in the Self, placed in one’s own Akasa 
of heart, in the intellect. 


The wise (Dhirah) who behold Him within their Self, enjoy 
eternal bliss (Sukham Sasvatam). The worldly-minded persons 
who are engrossed in external objects, who are not endowed 
with discrimination and dispassion, cannot enjoy this eternal 
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bliss of the Atman. This Atman is concealed by ignorance for 
them. 


Peaishiearat daara seat at fraenfa HAT | 

anenee ASTI ed MATEATT Wheat: MIA TALIM 1123 1 
13. The wise, who behold the Self as the eternal among the 

transient, as conscious among the conscious, who, though 


one, grants the desires of many, as dwelling in their own selves, 
to them belongs eternal peace, not to others. 


Notes and Commentary 


The Atman, Brahman, is eternal, permanent and 
unchanging. This world of names and forms is non-eternal, 
impermanent and changing. Body, mind, senses and Prana are 
included in the term world. This world is like a fleeting shadow. 
The very idea of change implies that there is a basic substance 
which is ever unchanging and permanent. Changes or 
phenomena can take place only in an unchanging thing or 
noumenon. The screen in the cinema show never changes, but 
the pictures come and go on the screen. Brahman represents 
the screen and this universe of fleeting forms, the pictures. 

Just as hot water borrows its heat from the fire, so also the 
intellect borrows its intelligence from the Atman, the source for 
everything. l 

Bahunam yo vidadhati kaman—who fulfils the desires of 
many, i.e., who dispenses to the Jivas, the fruits of their Karmas 
according to law and justice. 

Those who behold the Atman seated in their selves, enjoy 
eternal peace. Others, who are ignorant, are subject to the 
miseries of Samsara. 

Svetasvatara Upanishad I-12 says: “The only 
self-dependent among the many (souls) which are not active, 
who makes manifold the one seed—the wise who perceive 
Him as placed within their own selves, obtain eternal bliss, not 
others.” 
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aadtata mads Aagi Wt Ga | 
wa a aai fag arte farf at 112% 1 


14. They (the sages) perceive that indescribable highest 
bliss as ‘This is That’. How shall | know that? Does it shine (by 
itself) or does it shine by another light? 


Notes and Commentary 


The sages, who are freed from all desires, perceive or 
realise the indescribable, highest bliss of the Atman which is 
beyond the range of speech and mind, and describe as ‘This is 
That’, i.e., as something directly cognised or intuitively 
realised. How, by what method, shall | know that Bliss, realise 
that Bliss as my own Self, as the Sannyasins or sages, freed 
from desire, do? 


Does it:shine in its own self-effulgence? Can it be clearly 
perceived or realised as my own Self shining in my intellect or 
not? 


‘As This is That’: as something directly or intuitively 
perceived or realised. 


a oa Gal A a again Amr feat mA parse: | 
aaa HAA Aa AeA VTE Aare fers 112% I 


ll ste Rise facta agi 11 


15. The sun does not shine there, nor do the moon and the 
stars, nor do lightnings shine and much less this fire. When He 
shines, everything shines after Him; by His light, all these 
shine. 


Notes and Commentary 


In the previous Mantra it is said: ‘Does the Atman shine by 
itself or does it shine by another light?’ The answer is given in 
this Mantra. The Atman is self-luminous. It shines by itself. A 
self-luminous thing is that which is not in need of any 
extraneous light for its own shining or effulgence. The sun, 
moon, stars, lightning and fire borrow their light from the 
Atman. The sun cannot illumine the Atman, but it gets its light 
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from the Atman, just as the water borrows its heat from its 
contact with the fire. Water does not possess heat as its 
inherent attribute. From the various kinds of light which shine 
after Him, the self-effulgent nature of Brahman is inferred. 


If you say that the Atman also receives its light from some 
other light, then that light should have another light for its 
illumination. This will land in ‘Anavastha Dosha’, regresses ad 
infinitum. So the Atman must be self-luminous. 


Only a thing that is effulgent can impart its light to another. A 
pot cannot illumine other objects, but the sun can illumine other 
objects as it is luminous in nature. 


(Cf. Mundaka Upanishad ll-ii-10, Svetasvatara Upanishad 


VI-14. There is exact repetition. The same Mantra is repeated 
with some variation in Bhagavad Gita XV-6.) 


Thus ends the Second Valli of the Second Chapter. 


CHAPTER II 
VALLI iii 


HASAN USYA: TATA: | Aca Woh AIAT 
maaga | afetgtan: fora: ad ag areata ayaa | wag 
aa 12 1 


1. (Yama said): There is that ancient Asvattha tree whose 
root is upwards and branches are down. That indeed is pure. 
That is Brahman and that alone is called Immortal. Upon that, 
all the worlds depend and no one goes beyond that. This is 
verily That. : 


Notes and Commentary 


If you know the nature of a flower, you can know the nature of 
the root of a tree. Even so, you can know the nature of 
Brahman, the source of the tree of Samsara (Maya Vriksha), by 
finding out the nature of the effect, the tree of Samsara. This 
last Section is begun with a view to ascertain the nature of 
Brahman. 


Asvattha—Asvattha tree, the fig tree, the world, the tree of 
Samsara, which extends from the Avyakta down to the 
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immovable. This has its root in Brahman. From Brahman only, 
the whole universe proceeds. 


Just as the tree is cut down by the axe, so also, the tree of 
Samsara can be cut down by the axe of non-attachment, or 
sword of Atma-Jnana, knowledge of the Self. 


This tree receives its sap from its source, Para-Brahman, the 
Supreme Self, and grows from the seed of ignorance. 
Hiranyagarbha, the Karya Brahman, is its sprout. The subtle 
bodies of all living beings represent its trunk. 


Just as pot, a thing made of mud, does not pass beyond the 
mud, so also any modification does not pass beyond Brahman. 
This verily is That. (Cf. Bhagavad Gita XV, 1-3.) 


ated fea wired smo usta Faas | 
Heed asta a vatgerqared aA 112 1 


2. This whole universe evolved from Brahman, moves in the 
Prana (in the highest Brahman). That Brahman is a great terror, 
like an uplifted thunderbolt. Those who know this, become 
immortal. 


Notes and Commentary 


Prana means here Brahman. Brahman is the source of this 
world. He is the Lord of creation. Man becomes immortal by 
attaining knowledge of Brahman. Some ignorant people say 
that Brahman does not exist, and the world has come out of 
nothing. This is quite absurd. This universe has come out of 
Brahman. It moves or vibrates in Brahman. It rests in Brahman. 
It dissolves in Brahman. Brahman is the bedrock or substratum 
for this changing world. He is ever changeless and motionless. 
Motion or vibration can only take place in something that is 
motionless. That immovable something is Brahman. 


Mahat Bhayam—a great terror, great and terrible; 
Vajramudyatam—raised thunderbolt. 


Just as the servants obey the commands of their master, at 
the sight of the thunderbolt raised in his hand, so also this world 
with its lords, sun, moon, planets, constellation and stars, 
obeys the universal law. Nothing can escape the law which is 
unrelenting and inexorable. No one can transgress it. 
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Everything is under His strict control. Creation, preservation 
and dissolution are governed by an unalterable divine law, 
which no one can violate or break. Therefore, He is called a 
great terror like the uplifted thunderbolt. 

Ye etad viduh—who knows this Brahman: Amritaste 
bhavanti—they become immortal. 

Those who know thus, this highest Brahman, the witness of 
all our mental activities or modifications (Vrittis), who know that 
Brahman is the cause of the origin, etc., of the universe, and 
that He guides the world from within, through definite laws, 
attain immortality. 


qena = vara g: | 
walegra agra yata TTR: 113 1 


3. From fear of Brahman fire burns, from fear the sun shines, 
from fear Indra and Vayu and Death, the fifth, run. 


Notes and Commentary 


If Brahman does not exist as Controller or Governor of the 
protectors of the world, like one with the thunderbolt raised in 
his hand, this world will not run smoothly and harmoniously, in a 
perfect orderly manner, and a well-regulated activity of the 
celestials (Devas) and the guardians of the world (Lokapalas), 
will not be possible. 

Cf. Taittiriya Upanishad II-viii-1. There is an alteration in only 
a few words. It says: ‘Through fear of Him blows the wind, 
through fear rises the sun, through fear of Him, speech, Agni 
and Indra, and death as the fifth’. 


se Wanda MARRE ARA: | 
ad: miy Ahy Waa Head I 1y 1 
4. If here (in this life), one is able to comprehend Him 
(Brahman) before the death of the body, he will be liberated 


from the bondage of the world; if one is not able to comprehend 
Him, then he has to take a body again in the worlds of creation. 
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Notes and Commentary 


If one attains Self-realisation before he throws off this 
physical sheath or mortal coil, then he certainly becomes freed 
from the bondage of Samsara. He is freed from the trammels of 
birth and death, through the knowledge of Brahman. If he is not 
able to do it, then, he has to take body again in the worlds of 
creation, from lack of knowledge of the Self. Therefore, sincere 
attempt should be made to realise this immortal, eternal, 
self-luminous Brahman before the falling of the body. 


anse aara AM Lacy tat Faas | 
FATS UA SIM AA Tea STATA AL RTA LU 


5. As in a mirror, so (Brahman can be clearly seen) here 
within one’s self, as in dreams, so in the world of the 
forefathers; as in water, so in the world of Gandharvas; as in 
light and shade, so in the world of Brahman. 


Notes and Commentary 


Just as one perceives his own image in a mirror very 
distinctly, so also Brahman can be seen very distinctly in one’s 
own Buddhi (intellect). The perception becomes indistinct in 
the world of the manes or forefathers, being engrossed in the 
enjoyment of the fruits of Karma, just as the perception is 
indistinct in dreams. Just as the image of one’s self reflected in 
water is indistinct, so also the realisation of the Atman, in the 
world of the Gandharvas, is indistinct. There are degrees of 
perception of the Soul (Atman). The distinctness becomes less 
and less in the worlds of the manes, Gandharvas, etc. But in 
the Brahmaloka, the Brahman is realised very distinctly as that 
of light and shadow, i.e., as clearly as light is seen as separate 
from darkness. But, itis hard to reach that Brahmaloka. Special 
Karma or worship is needed to attain it. Therefore, one should 
attempt to realise the Atman in the Self (Buddhi) itself, while 
here (in this world). 


sean yeruraqaqaredaat a ad | 
Genoa Aan eet A VIPAT Lg N 
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6. A wise man, having understood that the senses, 
separately produced, are distinct from the Atman, and also 
their rising and setting, grieves no more. 


Notes and Commentary 


Prithak-utpadyamananam—produced in different origins, 
born in different ways. 

The senses such as the ears, eyes, etc., originate separately 
from their causes, like Akasa, etc., for perceiving their respective 
objects. 

Prithak-bhavam—distinct nature, the absolute distinctness 
of the senses from the Atman, dissimilarity of their nature to the 
nature of the Atman, which is pure, stainless, self-luminous and 
independent. 

Udayasthamayau—rising and setting (of the senses). The 
senses function during the waking state. This is rising of the 
senses. They are absorbed during the state of sleep. This is 
setting of the senses. The creation and absorption of the 
senses depend upon the waking and sleeping states. There is 
neither rising nor setting for the Atman. The Atman has neither 
beginning nor end. The senses and the mind, which are 
changing, can be clearly distinguished and separated from the 
Atman which is pure, changeless, eternal, all-pervading and 
indivisible, beginningless and endless. Having understood that 
the senses are distinct from the Atman, and that their rising and 
setting (their waking and sleeping) belong to them and not to 
the Atman, a wise man does not grieve. Another Sruti also 
says: “The knower of the Atman crosses grief (Tarati sokam 
atmavit)’. 


gíga: UW Wal WAG: SAAN | 
Baal ASAT REASTA, lO N 
7. Beyond the senses is the mind, higher than the mind is the 


intellect, higher than the intellect is the great Atman, higher 
than the Mahat is Avyaktam (the unmanifested). 
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Notes and Commentary 


As the senses are distinct from the Atman, the latter cannot be 
perceived externally by the senses, because He is the internal 
Self of all. (Vide verses l-iii-10 & 11). Rudiments are of the same 
class with the senses or organs, they are included in the word 
Indriya. 

Sattva here means Buddhi (intellect). There is gradation upto 
the supersensible Purusha, the Atman. This gradation was 
shown in Mantras 10 and 11 of the Third Valli of the First Chapter 
also. There it was stated merely as a fact of nature. It is repeated 
or reiterated in the Mantras 7 and 8 of this Section, in order to 
show that the knowledge of the Atman is necessary for attaining 
Immortality, or the final emancipation. 


Hea Ut: Your carat story Ua T | 
a Weal Bead Wea a Teale 2 1 
8. Beyond the Avyakta is Purusha, all-pervading and devoid of 


Linga (indicative sign). He who knows Him is liberated and 
obtains Immortality. 


Notes and Commentary 


Avyakta—the unmanifested, the Mula-Prakriti or Maya. During 
Pralaya, the whole world is withdrawn into the Avyakta. Beyond 
Avyakta is the all-pervading Purusha, the cause of all objects like 
Akasa, etc. 

Alingah—without distinctive marks. That by which a thing is 
reached, known or understood is called Linga, such as Buddhi 
(intellect), Manas (mind), etc. He who has not these is Alinga. He 
is devoid of all the attributes of Samsara (Sarva samsara dharma 
varjitah). 

He, who knows Him from the preceptor, and the Sastras, and 
through direct intuitive perception in his own intellect, attains 
Immortality or the final emancipation. He is freed from the knots 
of the heart, such as ignorance (Avidya), desire (Kama) and 
action (Karma). He is the Purusha beyond the Avyakta. 
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a dey festa sore a aga uaa mrad | 
Gal ater nas A a Uatsacyared ated 112 I 


9. His form is not to be seen. No one beholds Him with the 
eye. By controlling the mind by the intellect and by incessant 
meditation He is revealed. Those who know this (Brahman) 
become immortal. 


Notes and Commentary 


In this Mantra, the method of obtaining Self-realisation is 
described. This Atman cannot be seen by the physical eyes, 
because He is transcendental, beyond the reach of senses and 
mind. 


Na chakshusha pasyati—none can see Him with the eyes, 
i.e., with all the senses (Upalakshana). The eye is here 
illustratively used. Hrida—residing in the heart, by the intellect 
within the heart. Manisha—by intuition. Abhiklriptah—is 
revealed or realised. 

He who knows this Brahman or Atman attains Immortality. 

Cf. Svetasvatara Upanishad IV-20. It says: “Not in the sight 
abides His form, none beholds Him by the eye. Those who 
know Him dwelling in the heart (in the ether of the heart) by the 
heart (pure intellect) and mind, become immortal”. 


wat unas war waa az 
gfgra a facets amg: wi RA 1120 I 


10. When the five organs of knowledge are at rest together 
with the mind, and when the intellect ceases functioning 
(becomes calm), that they call the highest state. 


Notes and Commentary 


Yoga is now explained in the 10th and 11th Mantras. 


Pancha jnanani—the five organs of knowledge such as ear, 
skin, eyes, tongue and nose. These senses gather the 
experiences of this world and present them to the Atman 
through the mind and intellect. Man acquires the knowledge of 
this world through the five senses of perception. 
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When the five organs are withdrawn from the external 
objects and merged in the mind, when the mind is centred or 
fixed in the Atman, when the intellect characterised by 
determination is not active or does not exert itself, that state 
they call the highest. 


When the senses are quietened, when the emotions are 
controlled, when the intellect ceases to exert, that is the 
supreme state, the sages say. This is called Yoga. Yoga is the 
highest path, because it leads to Moksha, the final 
emancipation. 


at aria aad eA RATTA, | 
amarat Vata arnt R wares 112 UI 


11. The firm control of the senses, they regard as Yoga. At 
that time one gets careful, for Yoga is acquired and lost. 


Notes and Commentary 


Sthiram indriya dharanam—firm control of the senses or 
restraint of the senses, firm control of the internal and external 
organs of sense. 


The senses are restrained and the mind is fixed in the Atman 
through steady concentration and meditation. At this time, the 
Yogi becomes careful or watchful. He becomes quite vigilant, 
for Yoga is acquired and lost, Yoga comes and goes, if the mind 
is not rendered quite steady, if the mind is not properly 
controlled, if dispassion (Vairagya) wanes, if there is any 
slackness or irregularity in meditation. 


Apramattah—free from carelessness, not heedless or 
negligent, free from excitement or hasty action, i.e., ever 
striving towards concentration, free from the vagaries of the 
mind, undistracted. 


Perfect vigilance is necessary when one has started Yogic 
practice, before the cessation of the activity of intellect, senses 
and mind. 

This state they consider as Yoga (connection) but this is 
really Viyoga (disconnection), because the Yogi has 
disconnected himself entirely from everything and is resting in 
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his own Atman, which is free from all superimposition of 
ignorance and all dualities. 

Yoga literally means yoking, i.e., subduing of the senses, 
and also joining or union with the Supreme Soul. 


Ta ATA A AAA WIG VTA A AAT | 
aed Tass HI AGIA 1122 1 


12. The Self cannot be reached by speech, by mind or by the 
eye. How can it be realised otherwise than from those who say, 
‘He is’? 


Notes and Commentary 


Any amount of argument or metaphysical ratiocination will 
not help the aspirant to attain Brahman. He has to place implicit 
faith in the words of the Srutis, or the Seers, who have actually 
realised the Atman through direct intuitive perception, and who 
positively assert that Atman exists. Sabda Pramana (Srutis) 
and Apta Vakya (words of Seers), are of utmost importance. Sri 
Sankara and Vyasa dispensed with argument and 
ratiocination, and established their doctrine on Sabda 
Pramana only, which is quite infallible. 

If you wish to attain the Atman, have faith in the words of the 
Guru, who has actually realised the Self, and follow his 
instructions. The Atman has to be obtained from the Guru who 
knows that the Atman exists. 

If the Atman cannot be known by speech, mind, or the eye, 
how is He to be known? He is known only through the 
instruction imparted by a Satguru, who knows that the Atman 
exists, through Self-realisation. 


sredielaraetedeaearad ata UAT: | 
ardane mana: eR 1123 11 


13. He should be known to exist and also as He really is. Of 
these two, to him who knows Him to exist, His true nature 
becomes manifest. 
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Notes and Commentary 


‘Of the two’: of the conditioned (Saupadhika or Saguna 
Brahman with attributes), and the unconditioned (Nirupadhika 
or the Nirguna Brahman without attributes), which is different 
from both the known and the unknown, i.e., the manifested 
universe and the Mula-Prakriti, one without a second and 
which is indicated by the Srutis ‘not this, not this—(neti, neti)’, 
not gross, not subtle, not short, bodiless (Atanu), supportless 
(Niralambam), etc. This is the view of Sri Sankaracharya. 

But in the context, there is no question about the conditioned 
and the unconditioned, or the Saguna Brahman or the Nirguna 
Brahman. According to the context, it is Asti—‘is’ and Nasti—‘is 
not’, of the Atman. 

To him who meditates on the pure Brahman after equipping 
himself with the four means, the real nature of Brahman 
becomes revealed. 


aa ad maA HAT ases ele fra: | 
AA AA STA VATA Ta MAPA 112% UI 


14. When all desires, that dwell in the heart of one, cease, 
then the mortal becomes immortal and here attains Brahman. 


Notes and Commentary 


The condition for immortality is the renunciation of all desires 
and attachments. The worldly desires are renounced only 
when the fetters of false knowledge are cut asunder. 

Intellect is the seat of desire. There is no desire in the Atman. 
The Atman is ever pure and taintless. Desire is the cause of 
pain and bondage. When all desires are destroyed by the 
attainment of knowledge of Self, one who was mortal before he 
attained the knowledge, becomes immortal subsequent to the 
attainment of knowledge. He becomes Brahman even here, 
while living in the body. He is freed from the bondage of Karma. 


gal wa weed AE Waa: 
AY MASA WaAAAT A gA TAATA, 112% 1 
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15. When all the knots of the heart are severed here on 
earth, then the mortal becomes immortal, so far is the 
instruction (of all Vedanta). 


Notes and Commentary 


Hridayasya granthayah—knots of the heart, knots of 
ignorance. Ignorance (Avidya), desire (Kama), action (Karma) 
are the three important knots. Egoism, hatred, lust, jealousy 
and pride, born of ignorance, are small knots. 

The beliefs ‘I am this body’, ‘This is my property’, ‘He is my 
son’, ‘| am a Raja’, ‘| am Kshatriya’, ‘| am happy’, ‘| am 
miserable’, are also knots. These are destroyed by the rise of 
contrary belief in the identity of the Atman, Brahman, in the 
form, ‘I am certainly Brahman’. 

When all the knots of the heart are destroyed, then the 
mortal attains immortality. 

This much or thus far is the instruction of all Vedanta. ‘Of all 
Vedanta’ should be added to complete the sentence. This is the 
consummation of all Vedanta teachings. 


We Uh a Aqsa ASAT Hata gaa | 
aAa aAA aage SHAT wats 1128 LI 


16. There are hundred and one nerves of the heart. One of 
them (Sushumna) penetrates the crown of the head, moving 
upwards by it, one (at the time of death) attaining immortality, 
the other nerves are of various course. 


Notes and Commentary 


The Jivanmukta, who has attained Self-realisation, goes 
nowhere. His Pranas do not go out (Na tasya prana 
utkramanti). Being Brahman, he attains Brahman. He attains 
Kaivalya Mukti. 


Those who have not attained Kaivalya Mukti, who have not 
realised the Absolute Brahman, but who have realised the 
lower Brahman, the Saguna Brahman with attributes, go by the 
Sushumna path or the Sushumna Nadi, to the solar plane, and 
thence through several other planes, to Brahmaloka, where 
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they dwell till the end of the cycle of creation. In Brahmaloka 
they enjoy incomparable pleasures. When the cycle 
terminates, they merge in Brahman along with Brahma. This is 
_ known as Krama Mukti, progressive emancipation. 

The other nerves, or Nadis, serve for departing in different 
directions. If the soul passes through other nerves, it is born 
again in Samsara. It assumes various bodies according to its 
Karma and desire. 

Sushumna Nadi is also known by the name Brahmanadi. 


agga: gods wat waa eal AANE: | a 
arctan? din) + Roeper 3 
Reregan 1189 1 


17. The Purusha of the size of a thumb, the inner Self, is 
always seated in the heart of all living beings; one should draw 
him out from one’s own body with steadiness, as one draws the 
pith (stalk) from a reed; one should know him as pure and 
immortal. 


Notes and Commentary 


Munjat—from the reed; /shikam—inner pith or stalk. This is 
the concluding Mantra of all the Vallis. Just as you draw the pith 
or stalk from a reed, so also you will have to draw or take out the 
essence, the Atman, from the five Kosas (sheaths), patiently 
and boldly through Vichara, discrimination and meditation. You 
will have to separate the Atman from the body. 

One should know Him, who is thus drawn out from the body 
as Brahman, pure, immortal. The repetition of Tam 
vidyat-sukramamritam and the use of the particle iti indicate 
that the Upanishad ends here. 


yani Rrk sa ieee Reda aniiate a perry | 
mma asya Asa at aeaa 1126 1 
I sfa noaa N 
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18. Nachiketas, then having acquired this knowledge 
imparted by Yama, and also the whole teaching about Yoga, 
attained Brahman, having become free from all impurities and 
death. Thus it will be with another also, who thus knows the 
nature of the Atman. 


Notes and Commentary 


Virajah—free from Rajas or sin, free from impurities, free 
from vice and virtue. Nachiketas got clear instructions on 
Brahma-Vidya from Lord Yama through the third boon. He also 
received instructions on Yoga. He practised meditation and 
eventually attained Brahman, became immortal through 
knowledge of the Self. He was a qualified aspirant. He was 
already free from vice, passion and all sorts of impurities. So it 
was easy for him to attain Brahma-Jnana. Any qualified 
Student, like Nachiketas, who knows the Atman, can surely 
attain Immortality. 


Here ends the Kathopanishad. 


3% ag maag | ae at Ya | Ue ats ararae | Aaa 
matang m fafearag 1 


3 ma: maA: mA: I 


This Santi Mantra is an expiatory prayer. It is intended to 
remove all faults incurred by the disciple and preceptor in the 
course of receiving and imparting knowledge respectively, and 
caused by abandoning of rules due to oversight or excitement. 
In order to ward off all evils, the word Santih, Peace, is 
repeated three times. 


Om Peace! Peace! Peace! 


PRASNOPANISHAD 
INTRODUCTION 


The Prasna Upanishad is in prose and belongs to the 
Atharva Veda, Pippalada Sakha. Pippalada is the principal 
teacher in the Upanishad. It is one of the three classical ` 
Atharvopanishads. This is a later Upanishad. This contains six 
questions and their answers and hence its name. 


The Prasna, Mundaka and Mandukya Upanishads belong to 
the Atharva Veda. All of them lay great stress on the sacred 
syllable Om, the Pranava. This Upanishad goes by the name 
Shat-Prasna Upanishad also, because it contains six 
questions. 


Sri Sankara, in the beginning of his commentary, says: “This 
Brahmana is commenced to explain more fully repeating what 
has been declared in the Mantra portion”. This refers to the 
Mundaka Upanishad, which is spoken of as a Mantra or 
Mantropanishad. Sankara calls this a Brahmana 
complimentary to the Mantra Upanishad of the Mundaka. One 
uniform idea runs through the Prasna, Mundaka and 
Mandukya Upanishads. They have a family resemblance. 
Some of the points that are dealt with in the Mundaka are 
explained at full length in this Upanishad. 


Six seekers of Brahman go to a sage called Pippalada, and 
put to him six questions. These questions and answers form 
the substance of this Upanishad. The first question is the most 
general and the sixth is the most specific and particular. The 
first question deals with the creation or the cosmogony. 


Prana (life-principle) and Rayi (matter) were first created by 
the Lord. Prana acts on Rayi. Various forms manifest. It is the 
intermingling of these two that gives rise to the world of diverse 
forms. The one is active, positive and the male principle; the 
other is the passive, negative and the female principle. Prana 
belongs to the conscious-side of creation, while Rayi belongs 
to the form-side of creation. 
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The first question shows the relation between Prajapati (the 
creator) and the creatures, the period of creation, and the way 
in which Prajapati is to be adored. The whole description is 
mythological and symbolical. Prajapati was desirous of 
offspring. From this desire, a pair sprung forth, viz., matter or 
the universal food, and Prana (life or consumer). As life and 
matter, Prajapati is gradually the sun, the moon, the year in its 
two halves, day and night, etc. 

Prana, Aditya (sun), day, Amurta (formless), life, spirit, 
Northern path, invisible, belong to the life-side. Rayi, the moon, 
the night, Murta (with form), matter, Southern path, visible, 
belong to the matter-side. The body is composed of five 
elements. The ten senses discharge their functions through the 
body. The body is upheld by the Prana, the life-principle. 

The second question refers to the Devas, who support man 
and enlighten the senses and the constituents of this body, the 
third to the nature and origin of Prana, the fourth to sleep and 
dreams, the fifth to Pranava or Om, and the sixth to the 
Purusha of sixteen Kalas or parts. 


PRATHAMA PRASNA (QUESTION |) 
KABANDHI AND PIPPALADA 


Se Ug HUN: ya eat: | wg uamerfeeisar: | 
agaga wei tated aara: | afer a sat 
Tegra: | tater a: get favadar: | afer memes 
feat: | cated at geeaftderg 11 3% yf: mA: mA: 11 


Om. O gods, may we, with our ears, hear what is auspicious, 
O Ye fit to be worshipped, may we, with our eyes, see what is 
auspicious. May we enjoy the life allotted to us by the gods, 
offering our praise with our bodies strong of limb. May Indra, 
the powerful, the ancient of fame, vouchsafe us prosperity. May 
He, the nourisher and the possessor of all wealth, give us what 
is well for us. May the Lord of swift motion be propitious to us 
and may the protector of the great ones protect us too. 


Om Peace! Peace! Peace! 
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oe BAM a UNE: Wears aa: Hata a are: 
Aamann untat AN: pae areca ea 
AAO Ast: Ut AalaAgAron wa g a aca aeadifa az 
afro wad Aag: 112 11 


Adorations to the Supreme Atman! Harih Om. 


1. Sukesa, the son of Bharadvaja, Satyakama, son of Sibi, 
Gargya, the grandson of Surya, Kausalya, son of Asvala, 
Bharadvaja, the son of Vidarbhi, and Kabandhi, son of 
Katya—all these devoted to Brahman and centred in Brahman, 
seeking the Highest Brahman, approached the revered 
Pippalada with fuel (Samit) in their hands, thinking that he 
would explain all to them. 


Notes and Commentary 


This Brahmana is for the purpose of explaining in detail, that 
which has been expressed by the Mantras. 


Knowledge of Brahman can be acquired by men who have 
observed celibacy, performed Tapas and lived with the 
preceptor for a year. This knowledge should be imparted by 
sages like Pippalada, who have attained Atma-sakshatkara, 
direct Self-realisation, and not by anybody else. 


Gargya—a descendent from the Garga family. 
Bhargava—descendent from the Bhrigu family. Vaidarbhi— 
born in Vidarbha. 


Bharadvaja, Saibya, Garga, Asvalayana, Bhargava and 
Katyayana are names of Gotras, families. 


Brahma-parah—devoted to Brahman, by Brahman here the 
Saguna Brahman or Apara Brahman (lower Brahman) is 
meant; proficient in the study of the Vedas. 


Brahma-nishthah—centred in Brahman; intent on Brahman; 
well established in the practices of devotion to the Saguna 
Brahman or Hiranyagarbha. 

Param Brahmanveshamana—seeking after the Highest 
Brahman; wishing to attain the transcendental, Trigunatita, 
pure, Para Brahman. 
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They approached the worshipful preceptor Pippalada, with 
loads of Samit or sacrificial fuel in their hands, for the purpose 
of knowing the supreme Brahman. They thought that he would 
explain all to them. In ancient times, it was customary for pupils 
to carry sacrificial fuel in their hands when they approached the 
teacher for initiation. The sacrificial fuel is the ancient token, 
with which a religious student or an aspirant presented himself 
as a pupil, unto a teacher whose instruction he desired. The 
teacher also knew when he saw a student with sacrificial fuel in 
his hands, that he had come to him for initiation. 


are a sea Ya va qe aaa g daca 
Aaa Bara Wea geod ate faa: ad gat aaa 
sta iz 


2. That Rishi said to them: Stay here another year with 
austerity, celibacy and faith; then you may ask questions as 
you please and if | know them, | will surely explain all to you. 


Notes and Commentary 


Pippalada said to the aspirants: Though you have already 
practised Tapas and controlled the senses, still live here with 
me for one year, and practise again Tapas (subjugation of 
senses), and be particularly careful about Brahmacharya; 
develop more faith and serve your preceptor whole-heartedly. 
Then every one of you can ask me questions as you please. 

The subtle truths of Vedanta cannot be grasped by a gross 
and impure mind. The mind should be rendered pure, subtle 
and sharp-pointed. Only then will it be fit to practise 
concentration and meditation, and comprehend the subtle 
truths of the Upanishads. Tapas and celibacy contribute to the 
purification of the mind. He who practises the vow of celibacy, 
should avoid these following eight breaks in Brahmacharya: (1) 
thinking about women with evil thoughts, (2) talking about 
them, (3) playing with them, (4) looking at them with lustful 
eyes, (5) talking with them in a solitary place, (6) desiring them, 
(7) trying to obtain them, and (8) enjoying them. 
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Service of the Guru, the preceptor, with faith and devotion 
purifies the mind quickly. This is the most powerful purifying 
agent. 

The spiritual teacher knows through his inner vision, the 
mental state of the aspirants, the degree of their evolution, their 
defects, etc. He actually sees their astral and causal bodies 
through his inner eyes of wisdom. The seer Pippalada found 
out through his inner vision that there were still impurities in 
their minds, and so he asked them to stay with him for one year 
and practise Tapas, celibacy and faith. 

‘If | know’,—the word ‘if’ is intended to show that the teacher 
was not proud and not that he did not know the subject. There 
was no doubt as to his knowledge. He was an omniscient Seer. 
He himself says: ‘I shall explain all to you’. This indicates that 
he had perfect knowledge of Brahman and that he could 
answer any question. He was very modest and humble and so 
he said ‘If | know’. 


AA HAH HATA FAT UTES WTA HA g AT SAT: SAT: 
waaa Stet 113 M 


3. Then Katyayana Kabandhi approached Pippalada and 
asked: Venerable Master, whence are these creatures born? 


Notes and Commentary 


Kabandhi, of the clan Katyayana, having approached 
Pippalada, asked him: O venerable Master, whence are these 
creatures, Brahmins and the rest, born? 


Atha—then, after a year, having performed Tapas, celibacy 
and faith as told; Katyayana—of the clan of Katyayana. 


The drift of the question is, according to Sankara, what is the 
fruit of Apara Vidya (inferior knowledge), and of works in their 
conjunction? The question is for the purpose of finding out what 
results are obtained and what path is gone through by 
combining Apara-vidya and Karma. 

Life has no beginning (Anadi). There is no beginning for the 
creatures. This world is not created. It is simply projected by 
Hiranyagarbha. 
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weet a ara usar À usa: a asa a 
crea a Aaga | wa a wot Meta À agen war: 
air sft ily 1 


4. He replied: Prajapati (the Lord of creatures) was desirous 
of offspring. He performed penance (thought), and having 
performed penance, he created a pair, Rayi and Prana (matter 
and life or food and eater), thinking that they together would 
produce creatures for him in many ways. 


Notes and Commentary 


Praja kamah—desiring to create beings (out of himself), 
being desirous of creatures; Prajapati—Creator, 
Hiranyagarbha; Tapah—penance, here means reflection or 
meditation on what is to be done, the reflection as to how and 
what are to be created; Mithunam—couple: energy and matter, 
Prana and Rayi, male and female. 

The Lord of creatures desired to have creatures in the 
beginning of the Kalpa. He reflected over the plan. He 
recollected the things of the past Kalpas and made a plan on 
the model of the past. He reflected, at the commencement of 
this Kalpa, on the knowledge remaining from his former birth. 
Having fixed the plane, he produced a couple, Prana (energy) 
and the Rayi (matter), and said, ‘These two will produce 
manifold creatures for me’. 

He thought over the knowledge imparted by the Srutis and 
produced a pair, a couple necessary for creation, the moon, 
i.e., food, and Prana (fire, sun) i.e., the eater. He thought that 
Agni (sun) and the moon, the eater and the food, would create 
various Creatures and so he created the sun and the moon. 

According to Sri Sankaracharya, Rayi means food, moon, 
and Prana means fire, the eater, sun. Through the influence of 
the moon only, the delicious Soma, the Rasa of the earth which 
nourishes plants and herbs, is produced. Sun is the fire that 
consumes the Rasa. This is the Vedic notion. This life is 
sustained by food (Annam) and air (Prana). 
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anfecat z a m waka ace tat vaca aap ara 
a cence ta: 114 1 


5. The sun is verily life (Prana), and the moon, the food 
(matter), all this having form and formless, is food, and 
therefore form is indeed food. 


Notes and Commentary 


Murtam—with form, gross (solid, liquid and fiery objects); 
Amurtam—without form, subtle (air and ether). 


The sun is energy and matter is the moon. All this, what has 
body (form), and what has no body (formless, subtle), is matter, 
and therefore, body (form) indeed is matter. The view of Sage 
Pippalada tallies with the view of modern science. 


The sun is Prana, the eater, the fire. The moon is the food. 
The eater and the food are really one. They are aspects of the 
Lord of creatures. 


The sun is the centre of energy. It is, therefore, identified with 
the Prana. 


anes saaa fest uff a4 mera 
HRR | agent aade aed geet aged ager feat 
aad wna R at natora fg HA 11e 1 


6. Now the sun, rising, pervades the East. By that he bathes 
in his rays, all Pranas in the East. When he lights up the 
Southern, the Western, the Northern quarters, the Nadir, the 
zenith, the intermediate quarters and all, by that he takes up 
into his rays all creatures. 


Notes and Commentary 


Now the sun, when he rises, enters the Eastern quarter. 
Thereby he collects (holds or bathes) the living beings (Prana) 
of the East in his rays. When he illumines the Southern, the 
Western, the Northern, the lower, the upper, the intervening 
quarters, when he illumines everything—thereby he collects 
(bathes or holds) all living beings in his rays. 
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Prachim—east, Rasmishu—in the rays; Sannidhatte— 
holds, upholds; Pratichin—west; Udichim—north. 


All living beings are pervaded by the sun’s all-pervading rays 
of light. The sun bathes all living beings in all quarters or 
directions, in his all-pervading light. The sun, by pervading all 
beings with his light, makes them one with his own self. 
Wherever there is life, wherever there is energy, it is due to the 
influence of the sun. The sun is the greatest inexhaustible 
power-house on this earth. He supports, by his rays, all life in all 
directions. 


a wl damit AAE: sons | AANE llo I 


7. This is he (Vaisvanara), the sum total of all living beings, 
assuming all forms, life and fire, who rises every day. This has 
been said in the following Mantra of the Rig-Veda. 


Notes and Commentary 


The sun illumines the whole world. He is the centre of force 
and energy. He is the source of life and activity. Therefore he is, 
in a way, the Lord of creatures. He is connected with the 
activities of all men. He is indeed the life of the world. l 


This life, the soul of all creatures (Vaisvanara), the nature of 
all, the life, rises as fire every day, making the quarters like 
himself. This has been declared in the following verse. 


The sun and the fire are both manifestations of the same 
Prana which is all-pervading. The sun is a mass of energy. Fire 
also is energy. The view of modern science also is that energy 
or electrons is everything. The Sruti also expresses the view of 
modern science. The ancient Rishis found out through 
meditation that Brahman is the innermost Self of all beings and 
is also the Soul and support of this universe. They also made 
analysis of this world and found out the various principles 
(Tattvas) which go to constitute it. 


This is he, the eater, the totality of all beings, life, the Atman 
of all, who assumes all forms, being the Soul or the Atman of 
the world, Prana and fire. This is the consumer or eater who 
rises every day, illuminating all directions and making them his 
own. This, which is now explained, had also been declared by 
the following Rig-Veda Mantra. 
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8. Assuming all forms, resplendent, omniscient, the highest 
goal, the one light, the heat-giver, the thousand-rayed, existing 
in hundred forms, life of all creatures, this sun rises. 


Notes and Commentary 


Visvarupam—having all forms, of universal form. 
Harinam—full of rays, resplendent, yellow or golden; 
Jatavedasam—omniscient; Parayanam—the final goal or end, 
the highest refuge of all beings, the highest stay; 
Jyotirekam—the one light, the eye, as it were, of all living 
beings, having no second; Tapantam— giving heat, the 
heat-giver; Sahasra-rasmih—of thousand rays. 

The seers, or knowers of Brahman, have known the sun, 
their own Atman, the innermost Self. This sun, the life of all 
creatures, having thousand rays, i.e., having many rays, 
existing in hundred forms, i.e., existing in many forms, in 
different living beings, rises. 


dara à mA afar ur al wa za 
afesrad qafiequrad a argued aAA | a wa 
yanada aema BIA: Waren aferot wired | UT g À 
fad: fàgar: 119 11 


9. The year is indeed Prajapati (the Lord of the creation), and 
there are two paths thereof, the Southern and the Northern. 
Those who follow the path of Karma alone, by the performance 
of sacrificial and pious acts, obtain only the world of the moon 
and certainly return. Therefore, those sages who desire 
offspring, take the Southern route. This food is verily the path of 
the forefathers. 


Notes and Commentary 


Samvatsarah—a year, the supreme Self in the form of 
continuous time, time. ` 
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How the pair, the moon, having form, the food, and the Prana 
the formless, the eater, the sun, could create all creatures is 
explained. This pair alone is time. 


The year, which is formed by days and nights on account of 
the moon and the sun, is said to be of the nature of pair, the 
food and the eater. 


There are two paths, viz., Dakshinayana, the Southern route 
and the Uttarayana, the Northern route. 


Those who perform /shtapurta (Ishta—sacrifice and 
Purta—pious acts) attain the world of moon (Chandraloka), by 
the path of the manes (Pitriyana), and return to this world. This . 
is the Southern route which leads to the world of moon. 


Ishta—daily performance of Agnihotra, penance, 
truthfulness, maintenance of animals, feeding the guests, the 
birds and the animals, are called Ishta. Purta—digging of wells, 
tanks, etc., for the public, building temples, hospitals and 
choultries, giving food to the poor and the hungry, laying out 
public gardens, etc., are called Purta. 


war am maan ë Ss fean- 
aaea | wag maaa aa- 
AACA yada gA PAST yR: 1120 I 
10. But those, who have sought the Atman by penance, 
celibacy, faith and knowledge, gain the Northern route, the sun. 
This is the home of all lives, the immortal, fearless, the highest 


goal. Thence they do not return, for this is the end. This is 
unattainable (to the ignorant). About that, there is this verse. 


Notes and Commentary 


Those, who search for the Self along the Northern path by 
Tapas, control of the senses, celibacy, faith and knowledge, 
attain the sun, i.e., Brahmaloka, through the Northern path. 
They attain the state of Prajapati, the life, the consumer, Aditya. 
They go along the Devayana, or the path of the gods, to the 
world of sun and from there go to Brahmaloka. They merge in 
Brahman at the end of the cycle. This is Krama Mukti or gradual 
liberation. 
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Etat-amritam—this is immortal and therefore fearless. Those 
who have attained Brahmaloka do not return to this world. They 
do not take rebirths, as followers of mere Karma do. 


Nirodha—obstacle. The ignorant, obstructed by the sun, do 
not attain the year, the sun, the Prana. The Northern path is 
blocked for the ignorant, as they do not possess the necessary 
qualifications. 


uaa feat gami fea are: N ar gA | aA 
aa 3 OY Ragi Betas Wat areca 1188 I 


11. Having five feet (the five seasons), the father, having 
twelve forms (twelve months), the giver of rain, they (sages) 
say, he is seated in a place higher than heaven. Others call him 
all-wise, upon whom, like a chariot (drawn by seven horses) 
with seven wheels and six spokes, the whole world is founded. 


Notes and Commentary 


Pancha padam—five feet; five seasons (Ritus) are five feet. 
Hemanta and Sisira are considered as one. Vichakshanam— 
the seer (the sun). 


The five seasons are the feet of the sun. The sun is nothing 
but the year or time. The sun is the maker or measurer of time. 
He marks it out into the year, with its sub-divisions of seasons, 
months, and so he is the father of all. The year moves with 
seasons as feet. 


The sun is called father because he is the creator of all, he 
sustains all life, and all life proceeds from him only. 


Dvadasakritam—with twelve forms. The twelve months are 
the twelve forms, i.e., limbs or component parts of the year. He 
is seated in a place higher than Dyuloka sky, i.e., in the third 
heaven. Heaven here means the atmosphere. 


Purishinam—having water, full of water, excreting, giving 
rains. The sun has abundance of rain as it produces it from the 
waters of oceans. 


Ahuh—they say, i.e., sages say; the knowers of time say that 
the world is fixed to the wheel of time, ever moving in the form 
of seven horses, and having six seasons. The world is fixed 
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there as spokes in a wheel. The year, which is of the nature of 
Time, the Lord of creation, in the form of the sun and the 
moon, is the cause of this world. 


Saptachakra—of the seven wheels, the seven rays or 
colours of the sun, are known as the seven horses of the sun. 
Or they may be the sub-divisions of the year—half-years, 
seasons, months, half-months, days, nights and Muhurtas. Or 
they are the seven Chakras through which the Prana passes. 


Shadare—on six-spoked (chariot), the six spokes are the six 
seasons. The seer, or the sun, is placed on a chariot of seven 
wheels and six spokes. The six spokes may also be Rik, Yajus, 
Saman, Yajna, Kshatra and Brahmana. The twelve faces are 
the twelve aspects of Prana. 


The five-footed father may mean also the chief Prana, 
having five feet or modes of motion, viz., Prana, Apana, Vyana, 
Samana, Udana (having respiratory, excretory, digestive, 
circulatory functions, also the function of sleep). 


mA et RN FOA Ua Ua: YFA: MOTA 
BWA: YFA SE pAn saa 1122 11 


12. The month is Prajapati (the Lord of creation), its dark half 
is indeed the food, its bright half, the Prana. Therefore, these 
Rishis perform sacrifices in the bright half, the others in the 
dark half. 


Notes and Commentary 


The month is verily Prajapati, the Lord of creation. Prajapati, 
in the form of the year, gets his completion by his parts, the 
months. The month also is in the nature of a pair; one portion, 
the dark half, is food, matter or moon. The other portion, the 
bright fortnight, is the sun, the eater, the fire or Prana. 


Some seers, or Rishis, behold everything as Prana, marked 
by the bright half. They behold in life the nature of all. 
Therefore, though they perform sacrifices in the dark half, 
perform them only in the bright half, as they do not see the dark 
half as distinct from Prana, the bright half. This is a sublime 
vision. But others do not see the Prana, but only the dark half. 
Therefore, though they perform sacrifices in the bright half, 
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they do in the dark half only, as they do not see the Prana or life, 
and behold only nature in its darkness. 

There is rhythm or harmony in the world. During Pralaya or 
involution, there is rest. This is followed by motion, when the 
world is projected. In a year there are two solstices, viz., the 
sun’s Northward and Southward courses. In a month, there is 
the bright half and the dark half. In a day, there is day and night. 
Night is daily Pralaya. 


ENA à Warafaedeareta UOT Ufa TA: moi at wet 
menaf a fear war dga arda aa Tar 
HTA 1123 UI 


13. Day and night are Prajapati; the day is the Prana and the 
night indeed is food. Those who unite in love by day waste their 
Prana, those who unite in love by night are considered verily as 
Brahmacharis. 


Notes and Commentary 

Days and nights are the parts of the month. The day is verily 
Prana, the eater, the fire, and the night is food. 

Those who unite in love by day waste their energy. The rule 
that one should not unite in love by day is enjoined by the way. 
But if they unite in love by night, in season (during Ritu), that is 
Brahmacharya indeed, or that is right indeed, that is 
self-control indeed. The rule that one should approach his wife 
in season is enjoined here by the way. 


aa a maed g a dededenfeat: WaT: 
waa Stat 1X 1 
14. Food indeed is Prajapati, from that indeed proceeds 
semen, from that all these creatures are born. 
Notes and Commentary 


Retah—seed or semen. 
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Annam or food is the Lord of creation. How? From food, 
semen, which is the cause of creation, is produced. These 
creatures such as men, etc., are produced from semen. 

This verse directly gives the answer to the first question, ‘O 
venerable Master! whence are these creatures born?’ These 
creatures are produced by couples, beginning with the sun and 
the moon and ending with the day and the night, through food, 
blood, and semen or seed. 

It was said before that the year is Prajapati, the month is 
Prajapati, day and night are Prajapati. Now in this verse, it is 
said that food and semen are also Prajapati. Primarily, the word 
Prajapati means Brahma or Hiranyagarbha. As these are all 
manifestations of Prajapati or matter and energy, so they are 
also called as Prajapati. This physical body has come out of 
semen. Semen is the source for this physical body. So semen 
also is regarded as Prajapati. 

Time also is an expression or manifestation of Prajapati, or 
Lord Brahma. In the Bhagavad Gita, Lord Krishna says: “Kalah 
kalayatamaham—of calculators Time am |: Aham eva 
akshayah kala—l am everlasting Time” (XI-30 & 33). 

If Time is Prajapati, the divisions of time such as years, 
seasons, months, days and nights are also Prajapati. There is 
nothing but the Lord in this universe. These divisions are also 
the functioning of the same matter and energy, which are the 
fundamental principles of creation. 

Time is caused by the movement of the sun. If there is no 
sun, there will be no time, no year, no month, no season, no 
day, no night, no food, no life, no creation also. Sun, time, food, 
life and Prajapati are one. Sun and time control life. Food 
nourishes life also. All the different principles are interlinked. 
Behind matter, energy, food, etc., there is one common thread, 
the pure consciousness, which is the source or womb for 
everything, which is self-luminous, eternal, changeless and 
all-pervading. 


qa z a aama aed a Aaaa | A 
aata Ai aa Hara Ay aed say 112% 1 
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15. Thus, therefore, those who observe this rule of Prajapati 
(as laid down in verse 13), produce a pair. To them alone is this 
Brahmaloka, in whom penance, celibacy and truth abide. 


Notes and Commentary 


Prajapati vratam—the vow of Prajapati or rule of Prajapati, 
approaching the wife in due season (Ritukalagamanam); 
Mithunam—a pair, a couple, i.e., son and daughter. 

Those who observe the vow or rule of Prajapati, i.e., who 
approach their wives in due season, produce a pair, son and 
daughter. : 

Brahmaloka—Here only the Chandraloka, or the world of the 
moon is meant, and not the world of Brahma. This is called the 
world of Brahma, because it is a part of Prajapati, Brahma. 

Those ignorant householders who simply observe the rule of 
Prajapati, attain the fruit in the world in the shape of sons and 
daughters. But those who have practised austerity, celibacy 
and truthfulness, and have performed sacrifices, pious acts 
and gifts, go to the Chandraloka hereafter, to which Pitriyana, 
the route of the manes, leads. 


Ame fawn qalettent a Ay raga a Ara aes 112G I 
I sft sera: TPA: I 


16. That pure Brahmaloka belongs to them only in whom 
there is no deceit, falsehood or dissimulation. 


Notes and Commentary 


Virajah—pure, stainless; Jihmam—crookedness, deceit; 
Anritam—falsehood; Maya—hypocrisy, dissimulation, guile. 

Brahmaloka—the world of Brahma or Satyaloka. This world 
is pure, not tainted like the world of moon or Chandraloka, not 
subject to increase and diminution. Brahmaloka, mentioned in 
this verse, is the goal of those who combine Karma with 
worship. The Brahmaloka, that is mentioned in the previous 
verse, is for those who perform Karma (sacrifices and gifts) 
only. 
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Fraud leads to many conflicting modes of conduct. Play, 
joking and amusement lead to utterance of falsehood. So they 
should be avoided. Dissimulation is double-dealing or duplicity 
in behaviour. It is pretending to be what one is really not. The 
man of dissimulation speaks of himself in one manner, and acts 
in a different manner. Fraud, crookedness, falsehood and 
dissimulation taint the heart. They are great obstacles or 
obstructions in the spiritual path. They should be eradicated by 
cultivating the opposite positive virtues such as honesty, 
straightforwardness and truth. 


Here ends the First Prasna. 
OM 


DVITIYA PRASNA (QUESTION II) 
BHARGAVA AND PIPPALADA 


aa gt untat ae: aes) mada zat: wait 
fared et uaa H: Yara ahs sta 112 1 


1. Then Bhargava, son of Vidarbhi, questioned him: O 
Bhagavan! How many Devas support the creature? Which of 
them enlighten that? Who again is, among them, the greatest? 


Notes and Commentary 


Devah—gods, powers, organs or the senses; 
Prakasayante— manifest, illumine; Varishtha—the greatest or 
the Lord. 


Bhargava of Vidarbha asked Pippalada: O Bhagavan, 
venerable Master! How many Devas (senses) mainly support 
this creature, i.e., the body? Which among the senses manifest 
their glory or power outside? Through the instrumentality of 
what Deva does the Lord preserve these creatures, and make 
them know the external universe? What energies, or Devas, 
illumine it, or are involved in the acts of sensation and 
cognition? And again, who amongst them is the best or the 
greatest? 


In the first question and answer, it was taught that the Lord 
created all including Prana and Rayi. After the creation comes 
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preservation. The second question and answer deal with this. 
The Prana has been declared to be the greatest. In the first 
question, life has been set forth as the consumer, as Prajapati. 
In the second question, how his nature as Prajapati, universal 
life or consumer, is to be understood in this body, is dealt with. 
The .second question deals with the powers, glory and 
splendour of Prana. It is the Prana that supports the microcosm 
and the macrocosm. He also illumines them and is, thus, the 
best of all. 


wet A Bara] ATH g aT Us eat aA: gf 
agmg: Wa | a agaaa aadar 
Amama: 112 11 


2. He replied: Those Devas verily are the ether, wind, fire, 
water, earth, speech, mind, eye and ear. They, manifesting 
their glory (disputed among each other), say, ‘We hold together 
and support this body’. 


Notes and Commentary 


Abhivadanti—dispute among themselves. Banam— 
according to Sri Sankara, body; generally means arrow. 

These Devas, senses, manifesting their glory and 
competing with each other for pre-eminence, say: “We alone 
uphold this body by supporting it”. Each sense thinks that this 
body is supported by it alone. The senses disputed among 
themselves. The five gross elements constitute the foundation 
of this body. 

Besides speech, mind, eye and ear, the other seven senses 
also should be included. There are five organs of knowledge 
(Jnana-Indriyas), and five organs of action (Karma-Indriyas). 
The five Jnana-Indriyas are ear, skin, eye, tongue, nose. The 
five Karma-Indriyas are speech, hands, feet, organ of 
generation and anus. 


aas: wm sara m memang AATA 
saagama ra Aaaa A Asaa aA: 113 1 


PRASNOPANISHAD 173 


3. Prana, the greatest, said to them: ‘Be not lost in delusion 
(do not entertain this foolish pride); | alone, dividing myself 
fivefold, support this body and keep it’. 


Notes and Commentary 


Varishthah Prana—Prana the greatest, the chief Prana. 

Panchadha—in five parts; in five ways, by dividing myself 
into Prana, Apana, Vyana, Samana and Udana. 

The chief Prana spoke to the Devas, who were thus 
contending: “Why have you fallen into this error or delusion? 
Why have you been conceited? Why do you each think, ‘I 
support or illumine this body’. Do not entertain this false notion. 
It is |, who dividing myself fivefold in this body, support it and 
illumine it”. The other Devas did not believe him. They thought 
how could it be thus. 


Heart, lungs, brain and all the abdominal organs, viz., liver, 
spleen, kidneys, pancreas, the small and large intestines, 
bladder, etc., all carry out their allotted functions through Prana 
or energy. The sympathetic nervous system, the motor and 
sensory nerves also function through Prana. Mind, intellect and 
the ten organs work through Prana only. Breathing and thought 
are expressions of Prana only. Prana is the most important, or 
fundamental principle, or Tattva, in the body or nature. 
Therefore, Prana is called Brahman. Individual Prana also is a 
part of the universal Prana or Cosmic energy. 


asmadan ga Aga ad 
vaia aA a AÀ ad va MASA | aa ware 
nyana Gal aA A a ASÀ wat 
va mAsa w agmg: A a a Ma: moi 
gaa nxi 


4. They did not believe. It (the principal Prana), 
indignation, seemed to go out of the body (as it were), from 
above. When the Prana ascended, all the others immediately 
ascended too, and when it remained, all the others remained, 
just as the bees go out when their queen goes out, and return 
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when she returns. So mind, speech, eye, ear, and the rest 
being pleased, praised Prana. 


Notes and Commentary 


Utkramanti—having gone _ out; Makshikah—bees; 
Madhukara-rajanam—the king of the bees, the queen bee; 
Pratishthante—remain. 


When the Devas were incredulous, at the truthful statement 
of the chief Prana, the latter, in order to convince them, began 
as if, to go out of the body. Prana was hurt when the Devas 
disbelieved him. He began to go out of the body due to 
wounded pride and indignation. 


When the Prana went out, all the senses went out, and when 
it remained all the senses remained. Just as the bees go out 
when their queen bee goes out, and settle down when she 
settles down, so did mind, speech, eye, ear and the rest. The 
mind and the organs left their disbelief, recognised the glory 
and greatness of Prana, became delighted and praised Prana. 
(On this dispute of the organs and the Prana see Bri. Up. VI-l, 
Chh. Up. V-I.) 


wsad gt we mni mad age yfc 
Wda: qa aA aT WG UI 


5. This (life), as fire (it burns), as the sun (it shines), as 
Parjanya (it rains), as Maghavan (Indra) (it reigns), it is the 
wind, it is the earth, moon, Deva, what has form, what is 
formless, and what is immortal. 


Notes and Commentary 


Sat—what is Being, form, gross, visible objects; Asat—what 
is not, non-being, formless, subtle, imperceptible, causal 
matter which cannot be cognised or perceived by the senses. 


This Prana is all energy wherever it is found, whether in the 
fire, or the sun, or the rain, or the wind. All the forces of nature 
are Prana only. This is earth (supporter of all) and moon 
(nourisher of all). This is also Amrita, which is the basis or stay 
of all Devas. 
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oT za À A aa AST | 
SA LA aA aa: A TAI A Ne l 


6. As spokes in the nave of a wheel, so all is centred in 
Prana, the verses of the Rig-Veda, Yajur-Veda, Sama-Veda, 
sacrifices, the Kshatriyas and the Brahmanas. 


Notes and Commentary 


Kshatram—Kshatriyas, power; Brahma—Brahmanas, wisdom. 


Just as spokes are fixed in the nave of a wheel, so also all 
from ‘Asa’ (aspiration) down to ‘name’ are fixed in Prana (see 
Chh. Up. VII-1 to 15). The Vedas also are fixed in Prana, i.e., 
they came out from Hiranyagarbha, the Universal Prana. They 
can be recited or chanted with the help of Prana only. The three 
kinds of Mantras and what is accomplished by them, i.e., the 
sacrifices, the Kshatriyas who are the protectors of all, and the 
Brahmanas who are competent to perform sacrifices and other 
Karmas, also are established or fixed in the Prana. Prana is all 
this. Prana is the universal life-force. 


weTofaante av cada utara | 
Gea wot mR afer etiea a: m: RARs Io 1 


7. As Prajapati (Lord of creatures) thou movest about in the 
womb, thou indeed art born afterwards. To thee, O Prana, who 
dwelleth together with the other Pranas (senses), these 
creatures offer oblations. 


Notes and Commentary 


Prana is the Lord of creatures, Prajapati. He moves in the 
womb. In the womb he causes the growth of the foetus. He 
expels the child from the womb when grown. He is born as a 
child, as another embodiment of the father and the mother. 
Prana is both father and mother, as he is the Lord of creatures. 
He is Prajapati, the universal life. Men bring offerings to the 
Prana through the eyes, ears, nose, mouth, etc. The senses 
carry the perceptions of their respective objects for nourishing 
and sustaining the life in the body. These are the offerings to 
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Prana, the Lord of the senses. Prana is the eater. All is food for 
Prana. 


In the previous two verses 5 and 6, the Prana has been 
praised in the third person. In verses 7, 8, 9, 10 and 11, he is 
directly addressed, ‘Thou, O Prana, are the Prajapati’, etc. 


amaA afgan: freon wera FAN | 
savor afta aeaneratterarare 12 1 
8. Thou art the best carrier to the gods, the first oblation to 


the forefathers. Thou art the true active principles of the senses 
(Pranas), which are the essence of the body. 


Notes and Commentary 


Vanhitamah—the best carrier of offerings. Pitrinam 
prathama svadha—tThou art the principal carrier of Svadha 
offering to the manes. Atharvangirasam—of the Atharva 
Angiras Rishis. Sri Sankaracharya takes it as the senses; the 
senses are called Atharva. The second line can be translated 
as: ‘the true doings of the sages, the descendants of Atharvan 
and Angiras, thou art’. Rishi—from the root ‘Risha’, going, 
obtaining, because the senses are the producers of 
knowledge. 


Prana is the best of the carriers of oblation to the Devas, 
such as Indra. Agni, the god of fire, carries to the gods the 
oblations offered unto the fire. Therefore, he is called by the 
name Vanhi (carrier). Agni is only a manifestation or expression 
of Prana. ‘This life as fire burns, Prana burns as fire.’ (Vide 
verse II-5) 


The food given to the manes (forefathers) in the Nandi 
Sraaddha, is prior even to that offered to Indra, or the chief of 
the gods. Prana alone is the carrier of the first oblation to the 
ancestors. Prana is the active principle that supports the 
senses and the body. The limbs and organs will be emaciated and 
dried up if there is no Prana. So Prana is the essence or sap of all 
senses and body. 


Soe Trot Aae washes aha | 
Tare as gira SATA AAA: 11S 1 
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9. O Prana! thou art Indra, thou art Rudra by prowess, thou 
art the protector, thou movest in the sky, thou art the sun, the 
Lord of all lights. 


Notes and Commentary 


Indra—lIndra, i.e., Paramesvara (the supreme) Lord, Lord of 
all; Tejasa—by splendour, by prowess, by valour; Rudra—the 
destroyer; Parirakshita—the protector, i.e., Vishnu; Jyotisham 
Pati—the Lord of all lights, all lights shine on account of thee. 

Agni, O Prana! thou art Indra, i.e., Paramesvara, the 
supreme Lord. By prowess thou art Rudra, the destroyer of the 
world. Thou art Vishnu, the protector of the world, by your mild 
aspect. Thou movest always in the interspace. Thou art the 
sun, the Lord of all lights. 


Get ran ategaar: VU a Wat: | 
aa-aeartedsted Hrarara Aaa 1120 I 


10. When thou showerest down rain, then, O Prana, these 
creatures of thine sit delighted, hoping that there will be food as 
they desire. 


Notes and Commentary 


When as cloud you rain on all sides, then these creatures 
become alive and are delighted hoping there will be abundant 
food. These creatures, having obtained food, work vigorously. 

O Prana, these, your creatures, being yourself and 
nourished by your food, rejoice at the mere sight of the rain you 
pour, thinking there will be plenty of food according to their 
desire. 

. According to the reading, Pranate, the meaning would be, 
‘Then these creatures live’. 


arara Trutenficat fasrea acata: | 
aama ata: frat cra Brahe F: 1122 1 


11. O Prana! thou art a Vratya (unpurified one), thou art the 
fire Ekarshi, the consumer of everything, the good Lord of the 
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world. We are the givers of oblations, O Matarisvan! thou art 
our father. 


Notes and Commentary 


Vratyah—unpurified one, a person for whom the 
Samskaras, the sacramental and initiatory rites have not been 
performed. Thou being the first, there was no one to initiate 
thee. Prana being the first-born, there was none to perform the 
Samskaras or the purificatory rites for him. As he is endowed 
with inherent pure nature, there is no necessity for the 
performance of purificatory rites. 

As you are Ekarshi, i.e., the famous fire of the followers of 
the Atharva Veda, you are the eater of all oblations. You alone 
are the Lord of all existence, or you are the good Lord. 

Sat-patih—the Lord of all existence, Lord of Truth, good 
Lord: 

We are offerers of oblation to thee as thy worshippers. O 
Matarisvan! Thou art our father. (Or, you are the father of 
Matarisvan, the wind.) Therefore, it is established that thou art 
the father of all the universe. 


ard aR RAB ar A at a ag | 
a a naf Haa rat at He Mea: 112? 1 


12. Make propitious that body of thine which abides in 
speech, in the ear, in the eye, and also which pervades the 
mind, do not go out. 


Notes and Commentary 


Tanuh—body or portion, expression of Prana. 

What form of thine exists, in speech, in the ear, in the eye, 
and in the mind, is fully spread out; make them auspicious. O 
Prana, do not go out of this body. 

O Prana, your body or form is in the speech. You move the 
mouth of the speaker. Your form is in the ear and you make the 
ear to hear. Your form is in the eye and you make the eye to 
see. Your form is in the mind and you make the mind to think. 
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Make these forms quiet and calm. Do not render them unquiet 
by going out of the body or ascending from the body. 


mrad ast ud fafa aAa | 
ada yaana softer wat a AAR a sft 1123 11 


ll fa Rda: wga: 11 


13. All this is within the control of Prana, as also all that is in 
the third heaven. Protect us like a mother. Give us prosperity 
and wisdom. 


Notes and Commentary 


All objects of enjoyment in this world are under the control of 
Prana. All objects that exist in the heaven for the enjoyment of 
the Devas, are also under the control of Prana. Tridivi may 
mean the three worlds. Whatever exists in the three worlds, is 
all under the control of Prana. The splendour of Brahmanas 
and the valour of Kshatriyas are due to you. Prana alone is the 
Lord or protector. Therefore, O Prana, protect us just as a 
mother protects her sons. Bestow on us prosperity and 
knowledge that are in you. 

Prana is the Lord of creation. He is the eater. He is the Lord 
of speech, eye, ear, mind, etc. His glory, greatness and 
superiority is thus a well-established fact. 


Thus ends the Second Prasna. 


OM 


TRITIYA PRASNA (QUESTION III) 
KAUSALYA AND PIPPALADA 


aa Cf aaraa: WES | mapa VT wit 
maA Beara aKa at ufausa Het urfasa 
AnA SI arated Haaearcafata 112 1 


1. Then Kausalya, son of Asvala, questioned him: O 
Bhagavan! whence is this Prana born? How does it come into 
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this body? How does it abide, after it has divided itself? How 
does it go out? How does it support what is without, and how all 
within the body? 


Notes and Commentary 


This question shows that the supreme Lord is not only the 
creator of the whole universe, but also rules the microcosm as 
five-fold Prana. After it has been determined that the nature of 
Prajapati, the consumer, belongs to life, another question is 
asked in order to ascertain the manner in which it should be 
worshipped. 


Atha—next, then; Enam—him; Kutah—whence; Katham 
—how; Kena—by what means; Utkramate—goes out (of this 
body); /ti—thus. 

Then Kausalya, son of Asvala, questioned Pippalada. 
Though the glory of Prana has been thus realised by the 
senses, yet it may be an effect, or a combination (Samhata), or 
modification. Therefore, | ask, O venerable Master! whence, 
from what cause, Prana is produced and when produced, how 
does he enter this body? What is the cause of his taking a 
body? How does he, dividing himself, stay, when he has 
entered the body? How does he go out of the body, how does 
he ascend? 


How does he support what is without and what is external to 
the body (Adhibhuta and Adhidaiva), the totality of elements 
and powers, all creatures and presiding deities? How does he 
support what is within the body, the senses and the mind? 


wA a garni afasisdfa meS 
aAA 112 1 


2. He replied: You ask questions about transcendental 
matters. | will explain to thee, because you are a great enquirer 
of Brahman. 


Notes and Commentary 


Atiprasnan—great questions, deep and difficult questions, 
questions which are above ordinary understanding, about the 
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mysteries that should not be probed into, questions on 
transcendental matters. 

Pippalada said: O Kausalya! you question even about the 
origin of Prana. These are all questions about transcendental 
things. You are a great enquirer of Brahman. You are a knower 
of Brahman, i.e., you are centred in lower Brahman. You are a 
worshipper of lower Brahman. You are a deserving aspirant. 
So, | shall tell you what you ask about. Listen with rapt 
attention. 


AAA VT wot Brad! sate yee SAATA 
CEIC TELIRIS IS SA 113 I 


3. This Prana is born of the Atman. As this shadow in man, 
so is this (Prana) in the Atman. By the action of the mind, this 
enters into this body. 


Notes and Commentary 


Manokritena—by the act of the mind, by thought-power, by 
willing and wishing, by the good or evil deeds, which are the 
work of the mind. 

From the Atman, the higher Purusha, the Self undecaying 
and true, is born this Prana. Just as the shadow inheres in man, 
so in this Atman, Brahman, is this Prana spread out. Prana has 
no independent existence. It is not apart from the Atman. The 
form of the man is the cause for his shadow which is the effect. 
Even so, the Atman is the cause and Prana is the effect. By a 
mere mental act, it enters this body, i.e., through the Karma 
(virtue and vice) produced by volition (Sankalpa), wish (Iccha), 
etc., of the mind. Another Sruti says, ‘Intent on the fruit he 
obtains the body with his Karma’. A person’s life in this body is 
the sure and appropriate result of his thoughts in a previous 
existence, just as a shadow is the resemblance inevitably cast 
from a person’s body. 


am weather aaa AAS- 
TAAAVAT VOT SHIM AegAS HAT 1X N 
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4. As aking commands his officers, saying to them, ‘Reside 
in and govern these or those villages’, so does this Prana 
dispose the other Pranas, each for their separate work. 


Notes and Commentary 


Samrat—a king, an emperor, a sovereign. 

Just as in the world, the sovereign alone posts officers under 
him to different villages and orders, ‘Govern these villages and 
those’, so also the chief Prana appoints the lower Pranas, 
Prana, Apana, Vyana, Samana and Udana, each to his respective 
(post) organ and function, and appoints other Pranas such as the 
eye, etc., to their respective posts to carry out their different 
functions or duties. 


uqadi Uy: aa aaa wot: carat ASA 
HA g BAA: | UT dagana aa vals Teagan: Barkers 
qafa 114 11 


5. The Apana dwells in the organs of excretion and 
generation, the Prana itself abides in the eye, ear, mouth and 
nose. In the middle is Samana; it distributes the food supplied 
equally and the seven flames proceed from it. 


Notes and Commentary 


This verse shows the various localities where these Pranas 
dwell. The spheres of actions of these are also defined. Apana 
dwells in the Anus and the generative organ. It performs 
excretion. Prana does the sensory life function. It dwells in the 
eye, the ears, etc. Samana dwells in the navel. It does the 
digestive function. Vyana does the function of circulation of 
blood. It is all-pervading. Udana helps swallowing of food and 
drink. It takes the Jiva to Brahman during deep sleep. It takes 
the Jiva out of the body during death, and conducts him to the 
other worlds. It dwells in the throat. 

Payupaste—in the anus and the generative organ, presiding 
over the function of defecation and urination. 

Sapta-archisha—seven lights or flames. From the gastric 
fire arise the seven flames called Kaali, Karali, Manojava, 
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Sulohita, Sudhumravarna, Sphulingini and Visvaruchi. The 
seven organs of knowledge, viz., the two ears, the two eyes, 
the two nostrils and the mouth are also called seven flames. 
These organs depend upon the food digested by the gastric 
fire. 


Hutam—offered (eaten and drunk). 


Samana is compared to the fire which consumes the 
sacrificial food and equally distributes it among the gods. 


The seven flames go out from the fire in the stomach, fed by 
food and drink, and reach the region of the heart and then the 
openings in the head, i.e., the objects of seeiny, hearing, etc., 
are enlightened through the Prana. Man experiences hearing, 
seeing, smelling, etc. 


zR Be seal | aaay ASAT ATT BT IAT 
aracafaetacata: ufasmrararetagartat waag 
STARA 116 11 


6. This Atman is in the heart. Here, there are a hundred and 
one nerves. Each of them has a hundred branches; again, 
every one of these has seventy-two thousand sub-branches, in 
these the Vyana moves. 


Notes and Commentary 


Naadi—the astral tube or nerve that carries the currents of 
energy. It cannot be seen by the physical eyes. Generally, it is 
translated as the artery that carries blood. 


In the heart, in the Akasa of the heart, is this Atman, i.e., the 
subtle body connected with the Atman. The Vyana moves in 
these nerves. Vyana pervades the whole body. Just as rays 
proceed from the sun, so also these nerves proceed from the 
heart to all parts of the body. Man performs deeds that need 
great strength with the help of Vyana. 

Vyana is.the energy that works through the nervous system 
and the arteries and veins. It does the function of circulating the 
blood throughout the body. 

The principal nerves are 101, a hundred times 101 would 
give us 10,100, and each multiplied by 72,000 would give us a 
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total of 727,200,000 nerves and if we add the principal nerves, 
we have the total number 727,210,101. 


adad Ya: qua que ch avafa una 
ugma ATTA | 191 | 


7. Again, through one nerve, the Udana, ascending, leads us 
upwards to the virtuous worlds by good work, to sinful worlds 
by sin, and to the world of men by virtue and sin combined. 


Notes and Commentary 


Urdhva—upwards; Nayati—leads, conducts; Ubhayam—by 
both (good and bad deeds); Manushyalokam—human world. 

By one of these hundred and one nerves, called Sushumna, 
- which goes up, Udana, which pervades the whole body from 
the foot to the head, conducts one to virtuous worlds such as 
the heavens, by virtuous actions enjoined by the scriptures; by 
sinful actions to sinful worlds, such as the nether worlds in low 
births, as that of animals, insects, etc.; by both equally 
combined, i.e., virtue and sin, to the world of men. Udana 
controls the subtle body (Linga Sarira of 19 Tattvas), and 
carries the soul after death to the different worlds. It is Udana 
that takes man to the region of deep sleep, and also performs 
the function of swallowing food and drink (the act of 
deglutition). 


anien g à ara: WUT saan GA MYT MRTT: | 


8. The sun verily is the external Prana. He rises favouring the 
Prana in the eye. The goddess of the earth attracts (controls) 
the Apana downwards. The Akasa (ether) between (the sun 
and the earth) is Samana. The wind is Vyana. 


Notes and Commentary 


Avashtabhya—drawing up, controlling; having controlled 
Apana, directs it downwards. 


PRASNOPANISHAD 185 


The sun rises, and by his light favours the Prana in the eye, 
i.e., helps the eyes with its light to see the forms and colours. 
Without the sun, the eye cannot see. 

The goddess of earth attracts or controls the activity of 
Apana in man, and helps its action by pulling downwards. 
Otherwise this body may fall down owing to its weight, or may 
fly up by the opposite power. The goddess of the earth refers 
obviously to the force of gravity. 

The space or ether between the earth and the sun is the 
cosmic Samana. It helps the Samana inside the man. Sri 
Sankara takes the air in the Akasa, in the middle, i.e., between 
the earth and the heaven as Samana. He says, ‘By the word 
Akasa, the wind in it is denoted, as those in a cot are indicated 
by the word cot. The cosmic Samana resembles the Samana in 
man, in the fact of being enclosed within the Akasa in the 
middle, and also favours the Samana in man. The wind (Vayu) 
resembles Vyana in pervading and so favours Vyana. 


AM J Ala SAAT UTA: | 
yaga Haam: 118 1 
9. The external fire indeed is Udana. Therefore, he whose 


fire has gone out, enters another body with his senses 
absorbed in the mind. 


Notes and Commentary 

Tejah—fire. 

The external fire is the Udana in the body. It favours by its 
heat and light the Udana in the body. The Udana in man, 
assisted or favoured by the external fire, ascends from the 
body and takes the Jiva, the individual soul, to the different 
worlds. 

Upasantatejah—those whose fire has extinguished. 

Punarbhavam—rebirth, go for rebirth, i.e., die taking another 
body. 

When a man’s natural fire is extinguished, when the animal 
heat is gone, then one should know that his life is spent, i.e., 
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that he is dying. He enters another body along with his senses 
absorbed or clinging to the mind. 


In the Bhagavad Gita you will find: ‘When man acquires a 
body and when he abandons it, he seizes the organs and goes 
with them, just as the wind takes fragrances from the flowers’. 
(XV-8) 


aae VTOTATAT a MORAT ARH: | 
aera ahead Ath aÀ 1120 II 


10. Whatever his thought (at the time of death), with that he 
attains Prana; and the Prana united with Udana together with 
the Jivatma leads on to the world thought of. 


Notes and Commentary 


Yatha sankalpitam—as desired, as thought; Atman—the 
Jivatman; Lokam—world, body; Pranam ayati—comes to 
Prana, approaches Prana, attains Prana. 


At the time of death, the activity of the senses decline. All 
functions such as thinking, remembering, etc., cease. Only 
respiration goes on, for the Jiva is merged in Prana. He comes 
to the presence of the chief Prana. The Jiva, surrounded by the 
subtle body, appears in the presence of chief Prana at the time 
of death. He lives by the activity of the chief Prana alone. Then, 
his relatives and other people around say, ‘he breathes and 
lives.’ The Jiva separates himself, at the time of death, from the 
physical body and comes to the Pranamaya Kosa of the subtle 
body (Linga Sarira), with the thought he had at the dying 
moment. 


The Udana, in conjunction with the Prana, ejects the tenant 
soul (Jiva) from its house, the body, and leads him (the enjoyer 
or owner) to worlds, i.e., bodies thought of according to the 
influence of good and evil actions. The Bhagavad Gita says: 
‘whosoever at the end abandons the body, thinking upon any 
being, to that being only he goes, O Kaunteya, ever to that 
confirmed in nature’. (VIII-6) 


a va fagram aq 4 grea at AA watt aay 
Vea: 112 1 
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11. The learned man who knows Prana thus, his offspring 
does not perish and he becomes immortal; there is the 
following verse. 


Notes and Commentary 


Evam—thus, as such, as described above; with those 
attributes already described about his birth, glory, etc. The 
fruits of this knowledge, both here and hereafter are pointed 
out. His line never comes to an end or becomes extinct. The 
offspring, i.e., the son, the grandson, etc., of this knower, do not 
suffer break in continuity. He himself, after death, attains 
immortality (in a relative sense). The following verse briefly 
explains this purport. 


seamed tard Aya Wa Use | Stead a WTA 
Aargang fagrargaagaa sta 1122 1 
Ll ofa gda Nya: 1 


12. He who knows the origin, the entry, the seat, the fivefold 
distribution of Prana and its internal state in the body, obtains 
immortality, yea, attains immortality. 


Notes and Commentary 


Knowing the birth of Prana from the Paramatman, the 
Supreme Self, its coming into the body by the activity of the 
mind (thoughts and desires), and its staying in the lower 
apertures, senses, navel, throat and other places, its fivefold 
sovereignty, the positing, as by a king, of the Pranas to their 
respective posts, its external manifestation as the sun, ether, 
wind, fire, etc., its internal manifestation as eye, etc., one 
attains relative immortality, the state of Hiranyagarbha or 
Brahma. 


Thus ends the third Prasna 


OM 
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CHATURTHA PRASNA (QUESTION IV) 
SAURYAYANI AND PIPPALADA 
aa gt Arata west: wes | wradaferged ahi 
mA aAA at we a: aaya 
aAa vata aA wa A wa 112 1 


1. Then Gargya, the grandson of Surya questioned him: O 
Bhagavan, what are they that sleep in man? What again are 
awake in him? Which is the Deva who sees dreams? Whose is 
this happiness? On what do all these depend? 


Notes and Commentary 


Sauryayani Gargya asked Pippalada: “O venerable Master! 
Which organs sleep in the body, or cease functioning when 
man is sleeping? Which are awake therein, i.e., perform their 
functions? What god is it that sees dreams? By what organ the 
Jiva dreams? Whose is this happiness? In whom all these 
organs are founded, established or centred? Where do these 
blend indistinguishably in sleep, like juice in honey, or like rivers 
in the ocean? In whom all these organs are absorbed in sleep 
or Pralaya? 

Atha—next; Ha—verily; Enam—him (Pippalada); 
Etasmin—in this; Kani—what (organs or senses); Asmin—in 
this (body); Katarah—who out of these; Kasya—whose; 
Etat—this; Kasmin—in whom, /ti—thus. 

The first three questions deal with Samsara or the 
phenomenal existence, the subject of Apara Vidya, lower 
Vidya. The next three questions are asked in order that 
Brahman, the subject of Para Vidya, who is unborn, 
undecaying, self-luminous, all-pervading, imperishable and 
beyond the reach of mind, may be known. 


aa a sara aa med ishe wed: wat 
vainaa vha fA a: UA: Greed: Waa = a 
ara Wt ea Aaa ala | aa Tela Goat a gA a aah 
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a fafa a tea 3 egerd arfttaad ated areca a fargo 
qarad cafediearaara 112 1 


2. He replied: O Gargya, just as the rays of the sun, when 
setting, become one in that disc of light and come forth again 
when the sun rises again, so also all these become one in the 
highest Deva, the mind. Therefore, at that time, that man does 
not hear, see, smell, taste, feel, does not speak, nor take, nor 
enjoy, nor evacuate, nor move; they say, ‘he sleeps’. 


Notes and Commentary 


All the organs or senses are dormant in the mind during 
deep sleep. They become one in the mind. Mind is the highest 
deity or sense, because the eye and other senses are under 
the control of the mind. 


In deep sleep, the activities of the senses cease. So, the 
man hears not, sees not, smells not, evacuates not, moves not. 
Men of worldly understanding say, ‘he sleeps’. 


momma AAR wot) mie g at ASA 
amsaa agian woga NA: 


3. The fires of Prana alone are awake in the city (body). The 
Apana is the Garhapatya fire. Vyana is the Anvaharyapachana 
fire. The Prana is the Ahavaniya fire, because it is taken out of 
the Garhapatya fire. 


Notes and Commentary 


Pranagnayah—the Prana fires, the fires which consist of 
Prana, Apana, etc., the physiological energies; Etasmin 
pure—in this city (of nine gates), in this body; Jagrati—keep 
awake or keep watch, go on performing their functions of 
maintaining the organism. 

When the senses, the ear and the rest are gone to sleep in 


this body of nine openings, the five Pranas called fires, being 
like fire, keep watch. They remain ever active. 
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Garhapatya is the fire of the household, the kitchen fire. 
Garhapatya, placed in the west, is always kept burning. From 
Garhapatya, fire is taken to the other altars. The Apana is the 
Garhapatya fire. Just as, at the time of performing the 
Agnihotra, another fire named Ahavaniya is obtained from the 
Garhapatya, so from the Apana, during sleep, Prana is 
obtained. This is the similarity between the Apana and the 
Garhapatya fire. Further, both are situated in the west. As the 
Garhapatya fire is lighted in the western hearth of the house, so 
the Apana is the western or downward going function, the 
excretory function. All the oblations to gods are offered in the 
Ahavaniya fire. 

Vyana goes out of the southern cavity of the heart. 
Therefore, it is called the Anvaharyapachana or Dakshinagni 
(the southern fire) from its connection with the south. Further, 
both burn up oblations. The Anvaharyapachana is used for 
offering oblations to the manes or ancestors. 


agga RA: adaa wa Aad A AAA: | HAT g 
aa Uae gewHcdalad: A We aangee 
maaf iy l 


4. Because the Samana distributes equally the oblations, the 
expiration and inspiration, he is the priest (Hotri). The mind is 
the sacrificer, the Udana is the reward of the sacrifices; he 
leads the sacrificer every day (in deep sleep to Brahman). 


Notes and Commentary 


Ucchvasanisvasa—expiration and inspiration; Yajamanah— 
the sacrificer. 

Samana is the Adhvaryu or the officiating priest. Samana is 
connected with the respiratory function also. It establishes the 
equipoise between exhalation and inhalation. 

Just as the sacrificer proceeds to heaven, so also the mind 
marches to Brahman, to enjoy the bliss of Brahman, having 
thrown the external senses and objects as oblations into the 
wakeful Prana-fires. 
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The Udana conducts the mind, the sacrificer, every day 
during deep sleep to the Immortal, all-blissful Brahman. 
Therefore, Udana is the fruit of the sacrifice. 


aay ga: tact Ramga | Tage qeaqavata yd 
qe Toa STA TIAA GAGA: weaqata 
qe Wigs U Yd MAY UU UMA Uae Ue UVa 
aad: uate i 1 

5. In this state, this Deva (mind) enjoys, in dream, his 
greatness. What has been seen, he sees again, what has been 
heard, he hears again, what has been enjoyed in different 
countries and quarters, he enjoys again. What has been seen 


and not seen, heard and not heard, experienced, and not 
experienced, real and unreal, he sees all; he being all, sees. 


Notes and Commentary 


Atra—here in this state; in dream when the Prana is 
withdrawn from sense-organs, ear, etc., but only the vital 
functions such as respiration, circulation of blood and digestion 
are carried on; Devah—god, mind; Anubhutam—experienced 
in this life, perceived; Ananubhutam—not experienced in this 
life (but experienced in some past life), unperceived. 


In dream, the mind creates a world of its own out of the 
impressions received in the waking state, and enjoys the 
visions. The mind itself is the perceiver (subject) and the 
perceived (object). The mind itself assumes the forms of 
mountains, rivers, trees, flowers, etc. Whatever was seen in 
the waking state, the mind perceives it again in dream as a 
picture. Whatever seen or not seen, heard or not heard, 
experienced or not experienced, true or false, he sees all. In 
_ dream, the mental impressions are revived and vivified. The 
mind creates a new and fantastic mixture of its own and 
experiences things in dream that you have never seen or heard 
in the waking state. You fly in the air in dream. You dream that 
you are dead. In dream, the subtle body operates. In dream, 
the mind dives deep sometimes into the impressions of past 
lives also and revives them. There is no coherence of time and 
space in some dreams. 
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In this verse, there is the answer for the question: Which is 
the Deva who sees dreams? When the ear, etc., stop 
functioning and Prana and other airs keep watch for the 
support of the body, before reaching the state of deep sleep, 
this Deva (mind) during the interval, with the senses absorbed 
init, just as the rays of the sun are absorbed in the orb or disc of 
the sun, sees in dreams his own greatness or grandeur. He 
assumes various forms. 


He sees in dreams what was seen in this birth and what was 
not seen, i.e., what was seen in previous births, what is real 
such as water, and what is unreal such as waters of the mirage. 


In dream, the mind dwells in Hita Nadi, and in deep sleep the 
Jiva rests in Puritati Nadi. The Atman is self-luminous in 
dreams. 


a aa mms wade ta: caer ayaa 
Addie aga wats 116 1 


6. When he is overpowered by light, then that god (mind) 
sees no dreams and that time the bliss arises in this body. 


Notes and Commentary 


Tejasa—by the light; Sarire—in this body, the Jiva. 


In deep sleep, the mind also ceases to function. The soul, 
the Jiva, enjoys happiness, and not the non-intelligent body. 
The causal body is active in deep sleep. The causal body is the 
organ through which the happiness of deep sleep (Sushupti) is 
enjoyed. 

When the Deva, the mind, is overpowered, i.e., when all the 
outlets of these impressions are closed by the light of the sun 
lodged in the nerve called ‘Hita’, then the mind is absorbed into 
the heart along with its tendencies and the senses. Then he 
sleeps. During deep sleep (Sushupti), the Deva (mind) does 
not see dreams, as the door of vision is closed by light; then the 
bliss arises. 


When the Jiva, or the mind, is overpowered by profound 
Tamas, he gets deep sleep. The Jiva rests in Brahman. There 
is only the thin layer of Avidya between him and the supreme 
Self. In Samadhi, or superconscious state, this veil of 
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ignorance is rent asunder, and the Jiva merges himself in 
Brahman and attains highest knowledge. This is the difference 
between sleep and Samadhi. 


a an are aaa arataet SÀ | 
Va g à aad We amen aotasa lle Il 


7. Just as, O beloved one, birds repair to a tree to roost 
(dwell), so indeed all this rests in the Supreme Atman. 


Notes and Commentary 


Hey Saumya—O beloved one, my young friend, good youth; 
Vayamsi—birds; Vasovriksham—the tree where they dwell or 
roost; Sarvam—all, what are enumerated in the next verse. 

During deep sleep, all organs and the mind become quiet. 
The Jivatma also is free from trouble, pain and sorrow. He 
enjoys the bliss of Brahman. Just as birds go to a tree to roost, 
so also all these (mentioned in the next verse), rest in the 
Supreme Atman. 


yai a yfad aresratarat a aa asia a 
TAA JAAN UTHIMATHIATAT UT UAT Geet a att a 
aaa A MTT a Widest U Ta Taladed UW cara casas 
a ated Amel U etal Ulelded Wlurwsnssachidedt a 
args faasitaded a urdt a ted UWA Hated a Ghee 
alge mamman a fat a aa a away 
facntattaca a ores Aana a 112 1 


8. The earth and the subtle elements, the water and its subtle 
elements, the fire and its subtle elements, the air and its subtle 
elements, Akasa and its subtle elements, the eye and what can 
be seen, the ear and what can be heard, the nose and what can 
be smelt, taste and its object, the organ of touch and its object, 
the speech and its object, the hands and what can be grasped, 
the feet and what can be walked, the organ of generation and 
what is to be enjoyed, the organ of excretion and what must be 
excreted, the mind and what must be thought of, the intellect 
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and what must be determined, egoism and its object, Chitta 
and its object, light and its object, the Prana and what is to be 
supported by it—(all these rest in the Supreme Atman in deep 
sleep.) 


Notes and Commentary 


Sankhya categories or Tattvas are enumerated here. 


Prithivimatra—the subtle earth-element, the subtle 
Tanmatra, the root element of earth from which the gross earth 
is produced. 


The five elements, the five Tanmatras, all the ten organs and 
their objects, the ten Vishayas, the fourfold mind and its 
functions—all these rest in the Supreme Atman in deep sleep. 
Manas or mind is that which cogitates, ‘Should | do this or 
should | not do this?’ The Buddhi or intellect determines, ‘I must 
do this’. Egoism or Ahamkara is the self-arrogating principle. It 
says, ‘I did this’, ‘I enjoyed this’. Chitta is the faculty of memory. 

Tejas—Sri Sankara explains this term, as the skin apart from 
the sense of touch, having light, according to which the subtle 
cuticle which, besides the special organ, is the cause of 
perception. 


wa fe eet ere sitet wet wafaat Ae atgl mat 
Raae Gea: | A User areas HRE 118 1 


9. It is he who sees, feels, hears, smells, tastes, thinks, 
knows; he is the doer, the intelligent soul, the Purusha. He 
dwells in the highest, indestructible Self. 


Notes and Commentary 


Drashta—seer,; Sprashta—he who feels; Srota—he who 
hears; Ghrata—he who smells; Rasayitha—he who tastes; 
Manta— he who thinks; Bodha—the determiner; Karta—the 
doer. 


Vijnanatma—intelligent self; Vijnana means the intellect, the 
instrument by which things are known; and therefore the word 
means he who knows, or the knower—he is a knower by his 
nature. 
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The Jivatma with the attributes of doer and enjoyer, is the 
seer, hearer, etc. Just as the image of the sun is reflected in 
water, so the image of Brahman is reflected in the mind. This 
reflected image is Jiva. This is only apparent but not real. 

Purusha—He is called Purusha, because he is filled with 
limiting adjuncts; he fills out all the said spheres which are 
combinations of cause and effect. The Jivatma enters into the 
Supreme, the immortal, undecaying Atman, just as the 
reflected image of the sun in water enters into the sun. 


uaan waded E At g À aaora MwA 
aqad aeg area a ada: Gat wales | aN YAE: 1120 II 


10. Supreme, indestructible Being, he surely attains. 
Whoever, O beloved one, knows his Being, which is without 
shadow, without body, without colour, which is pure and 
indestructible, becomes omniscient and becomes all. There is 
this verse. 


Notes and Commentary 


The fruits of Self-realisation, or attaining the oneness of the 
Atman, are stated in this verse. He who knows the Self surely 
attains the supreme, indestructible, pure Atman. He becomes 
all and omniscient. 

Achhayam—the shadowless, free from Tamas and 
ignorance, unshrouded by ignorance (Avidya); 
Asariram—bodiless, devoid of body subject to conditions of 
name and form, etc.; Alohitam—the colourless, devoid of all 
attributes, Gunas such as Rajas, etc.; Subhram—white, pure, 
shining. 

Brahman is free from Gunas and so He is ever pure. He is 
bodiless and so He is undecaying. The Jiva was enveloped by 
ignorance and so he was not omniscient before. He becomes 
all by the destruction of ignorance, by attaining knowledge. 

Brahman is eternal, incomprehensible, unborn. He is all bliss 
in His nature, free from all misery and troubles. He exists 
without and within all. 
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11. O beloved one, he who knows the imperishable Atman in 
whom rests the knowing Self with all the Devas, the Pranas and 
five elements, becomes omniscient, and indeed enters into all. 


Notes and Commentary 


Vijnanatma—the knowing Self, the being whose nature is 
knowledge; Devaih—the Devas such as Agni, Indra and the 
rest who preside over the functions of the senses; 
Pranah—Pranas, the senses, the eye and the rest; 
Bhutas—such as earth, water, etc.; Avivesa—enters; 
Sarvamevavivesa—enters into all, realises that he is the Self, 
the Atman in all beings, and feels that he himself exists in all. 


Here ends the Fourth Prasna. 
OM 
PANCHAMA PRASNA (QUESTION V) 
SATYAKAMA AND PIPPALADA 
AA Ba Wea: UAH: Wes | a al es a agag Ag 
mamane Aea hat at aw aa cla 
wade 118 1 


1. Then Satyakama, son of Sibi, questioned him: O 
Bhagavan! What world does he who, among men, meditates 
on ‘Om’ until death, attain by that? 


Notes and Commentary 


This chapter deals with the sacred monosyllable Om, the 
great ineffable Name by which the Supreme Brahman is to be 
meditated upon. It also explains the fruit obtained by such 
meditation. 
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Now, the Prasna is begun for the purpose of enjoining the 
worship of the syllable Om (Pranava), as a means to the 
attainment of the Para (higher) and Apara (lower) Brahman. 

Om is the Pratika, substitute for Brahman. It is the symbol of 
Brahman. Meditation on Om, with Bhava (feeling) and 
knowledge of its meaning, is real meditation on Brahman. 
Meditation on Om is the keeping up of the continuous flow of 
one idea of the Supreme Self, like the flow of oil from one 
vessel to another (Tailadharavat). The mind should be steady 
like the flame of a lamp in a windless place. Meditation can be 
practised only by that aspirant whose senses are turned away 
from external objects, who has a calm mind, who has practised 
Ahimsa (non-injury), Satya (Truth), Brahmacharya (celibacy), 
who is endowed with discrimination, dispassion, self-restraint, 
renunciation, purity, faith, endurance and strong yearning for 
the final emancipation. 


TÈ a glare | Ude UTA Wt UG A Ag adie: | 
AeA Matas 112 VI 


2. He replied: O Satyakama! Om is indeed the higher and the 
lower Brahman. Therefore, he who knows it by this means, 
surely attains either of them. 


Notes and Commentary 


This Brahman, unmanifested, the highest, transcendental, 
undecaying, Trigunatita, absolute, known as Purusha, and the 
lower Brahman known as Prana, the first born (Hiranyagarbha) 
is verily Om. Om is also its Pratika or substitute. 

Om primarily signifies Para Brahman, or the Supreme Self, 
and secondarily, it denotes Hiranyagarbha (Virinchi) also, 
because the latter is only a manifestation or expression of the 
former. Om represents the manifested Saguna Brahman by its 
audible sound, and the unmanifested Para Brahman or 
_ Nirguna Brahman by its inaudible or unexpressed form, known 
as Ardhamatra. 

Vidvan—the knower; Ayatana—refuge, means, support 
(Alambana), vehicle; Anveti—attains. 
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The pure Para Brahman is destitute of all distinguishing 
attributes. He is beyond the reach of the lower, impure mind. 
He is incapable of being indicated by words. He is beyond the 
reach of speech and intellect, as He is extremely subtle and 
incomprehensible. He cannot be grasped by the senses. But 
those qualified aspirants, who meditate on Om with a pure and 
one-pointed mind, understanding its right significance, attain 
Brahman, either the higher or the lower. 


a maamme a ata aafeaequiva 


meam | aya gag A aa ATT 
werd aga waar nRa NÀ | 13 N 


3. If he meditates on one Matra (measure) of it (A), then he 
being enlightened by that, comes quickly to earth. The 
Rik-verses lead him to the world of men, and being endowed 
there with austerity, celibacy and faith, attains greatness. 


Notes and Commentary 


Ekamatram—one measure, the letter ‘A’ alone, that aspect 
of Brahman which is denoted by the letter ʻA only; 
Anubhavati— experiences, reaches, attains. 


Though he may not know the division of all the Matras 
(measures) of the syllable Om, still he surely attains an 
excellent goal by meditating on the one Matra alone, of the 
syllable Om. He cannot attain evil on account of the defect of a 
partial knowledge of Om. He gets enlightenment by meditation 
of Om with only one Matra. The Riks take him to the world of 
man, where he attains greatness in life. He becomes one 
pre-eminent among men, being endowed with austerity, 
celibacy and faith. He surely attains all prosperity on this earth. 
The Rik-verses lead him to human birth and give him all 
happiness. He does not become an unbeliever. He has intense 
faith in the Vedas, in the existence of Brahman, in the words of 
his preceptor, and in his own Self. He does not act according to 
his own sweet will and pleasure. He treads the path of 
righteousness. He follows the injunctions of the scriptures and 
so he experiences greatness and he is adored by the people. 
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By meditation of ‘Om’ as one Matra, some take it to mean the 
meditation on the letter ‘A’ alone of the syllable. Others mean 
the meditation on the whole ‘Om’. The former only is correct, 
because, verse four deals with meditation on ‘U’, and the verse 
five deals with meditation on the syllable Om. 


aa afe gare mA doad disaket aafiedtaa 
aeta | a aac ARa garada ty 1 


4. But if he meditates on its second Matra only, he becomes 
one with the mind. He is led up by the Yajus-verses to the sky, 
the world of the moon. Having enjoyed greatness there, he 
returns again. 


Notes and Commentary 


Dvimatrena—by two syllables A and U. 


If one meditates on the second Matra U of the monosyllable 
Om, or if he meditates on the two Matras A and U, the 
Yajus-verses take him to the world of forefathers 
(Chandraloka) in the Antariksha, intermediate space. Having 
enjoyed there its greatness and grandeur, he comes back 
again to the world of men. 

Manasi sampadyate—becomes united with the mind, i.e., 
remains in his mental body (Linga-Sarira or subtle body, 
Sukshma Sarira). 


a: Utd aandaa wt yenien a 
awa aa aaa: | sen urdlecan fated va g À u 
wert farm: a amftedtad wae @ aa- 
Baraat Gites gerha | aÀ yR waa: 11 M 


5. But if again he meditates on the Highest Purusha with this 
syllable Om of three Matras, he becomes united with the bright 
sun. As snake is freed from its slough, so is he freed from sin. 
He is led up by the Sama-hymns to the world of Brahma 
(Hiranyagarbha), and from him, full of life, he beholds the 
Supreme Purusha residing in the heart. There are the two 
following verses about it. 
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Notes and Commentary 


Trimatrena—with the three Matras A, U, and M; 
Jivaghanah— Hiranyagarbha, life-mass, Jiva-mass, dense 
with lives. In Hiranyagarbha, all the Jivas are strung together 
like pearls in a thread. Hiranyagarbha is thread-soul or 
Sutratman. 


Tejasi surye sampannah—he becomes united with the sun, 
he attains the Devayana or the path of gods, the path of 
Krama-Mukti. 


He who meditates on this Supreme Self itself with the Om of 
three Matras, becomes one with the sun. Just as a snake is 
freed from its slough, so also he is freed from sins and led 
upward by the Sama-hymns to the world of Brahma, Satyaloka. 
He sees the Person living in the heart and superior to the 
higher life-mass, Hiranyagarbha. 


Om is identical with Brahman. It is also a means to attain 
Brahman. The knower of the syllable Om of the three Matras, 
beholds the Supreme Purusha, the Paramatman who is 
beyond Hiranyagarbha, living in the hearts of all. 


RAA AAT Aa: Wa A staf: | 
Frag Sea Baa THETA A: 11 N 


6. The three Matras when employed separately are mortal; 
but (when they are) connected with one another, they are not 
wrongly employed. (When they are) properly employed, in all the 
internal, external and middle functions, the knower trembles not. 


Notes and Commentary 


When each of the three Matras A, U, M is taken separately 
and meditated upon, the meditator has to be born again and 
again in this world (vide verses 3 and 4). 


If one meditates on the three Matras in combination, in 
respect of every one of the three aspects of Brahman, viz., 
Vaisvanara or Visva, representing the waking condition 
(represented by A), Hiranyagarbha or Taijasa, representing the 
dreaming condition (represented by U), and Isvara or Prajna, 
representing the sleeping condition (represented by M), he 
obtains the fruit as described in the previous verse. He cannot 
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be shaken. He trembles not, because he has attained the 
Supreme Brahman, he has become the Atman, the inner Self 
of all, and one with Om. How could he tremble? The Purushas, 
representing the waking, dreaming and sleeping states with 
their respective places, are seen by him as one with Om of the 
three Matras. He is the knower of Brahman in his three aspects 
in the macrocosm and microcosm. He is not shaken from his 
Brahmic consciousness or superconscious state. He is ever 
fixed in the consciousness, ‘I am Brahman’. 

Bahyabhyantaramadhyamasu kriyasu—external, internal 
and middle functions, i.e., waking state, dream state and deep 
sleep state. This may refer also to the three kinds of 
pronunciation, viz., Tara (loud), Mandra (mental) and 
Madhyama (that which is muttered). 


N sft UAA: NFA: I 
7. Through the Rik-verses he arrives at this world, through 
the Yajus-verses at the sky, through the Saman-verses at that 
which the seers know (the Brahmaloka); by means of the letter 
Om, the wise one reaches these, and also that which is quiet, 
undecaying, deathless, fearless and supreme. 


Notes and Commentary 


A brief summary of the Fifth Prasna is given in this last verse. 


Antariksha—the sky, the world presided by the moon, 
Chandraloka, the world of forefathers. 

The knower reaches the threefold world and also the 
Supreme Brahman who is tranquil, undecaying, immortal, 
fearless and supreme, with the aid of the sacred Om. 

Brahman is devoid of all the characteristics of the world 
(Nishprapancha), such as names, forms, activities, waking, 
dreaming and deep sleep states. Therefore, He is undecaying, 
i.e., free from old age and decay. He is deathless, because He 
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is devoid of decay and modification. He is Supreme, unsurpas- 
sable, because He is fearless, decayless and deathless. 


Here ends the Fifth Prasna. 
OM 
SHASHTHA PRASNA (QUESTION VI) 
SUKESA AND PIPPALADA 


AY St YM AEM: WES | watery: PAA 
mgA mAd WAGES Vera ANAT FST ae | 
and Hage aed Aquaehranaies He a aragatafa 
m at ws ufgqeafa atsqaaitadht aeaea 
apa | A Coit wea Waa | A cat SÀ wrat yeu 
Stet 18 N 


1. Then Sukesa, son of Bharadvaja, questioned him: O 
Bhagavan! Hiranyanabha, a prince of Kosala, came once to 
me and asked this question, ‘O Bharadvaja, knowest thou the 
Purusha of sixteen Kalas (parts)?’ | said to the youth, ‘I do not 
know him. If | knew him why should | not tell thee? He who tells 
that which is not true, is dried up verily root and all. Therefore | 
dare not utter untruth.’ Having ascended his chariot, he went 
away in silence. That | ask you. What is that Purusha? 


Notes and Commentary 


Shodasakala-Purusha—Purusha of sixteen parts, the 
Purusha in whom the sixteen parts are superimposed by 
ignorance; Samula—with the whole root; Anritam—falsehood 
(he who tells lies is destroyed both in this world and in the next, 
and all the merits acquired by his good deeds perish); 
Tushnim— silently. 


It has been stated in the previous chapter that all Jivas with 
their minds and senses enter Brahman during sleep. The 
whole universe also enters into that Supreme, undecaying, 
immortal, self-luminous Brahman during Pralaya. The world 
has come out of Brahman, its cause, and it, the effect, is 
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absorbed naturally in Brahman during dissolution. The 
absorption of an effect into that which is not its cause, is 
certainly not appropriate. It has also been stated that this Prana 
is born of the Atman. 

One gets the highest consummation from the knowledge of 
that which is the cause of this universe. This is the emphatic 
declaration of all the Upanishads. It has also been said that ‘he, 
all-knowing, becomes all’. Where then is that undecaying, 
immortal, all-blissful Atman known as Purusha? This question 
is asked for this purpose. 

From the conversation between Sukesa and the prince of 
Kosala, it is quite clear that the attainment of Brahman is 
difficult. This anecdote is said here in order to simulate the 
aspirants to do vigorous Sadhana and rigorous Tapas, 
meditation. 

Sukesa was a sincere and true disciple. He was humble and 
true. He admitted his ignorance. He was not conceited. He did 
not try to give some kind of vague answer to the prince to make 
him understand that he was also very learned, as many people 
do in this world. Sukesa possessed the qualities of a true 
disciple. As the prince did not believe that Sukesa was 
ignorant, Sukesa said the following to make the prince believe 
his words: ‘If | knew him, why should | not tell thee? Whoever 
tells what is not true, is certainly dried, root and all’. The prince, 
being now convinced that Sukesa was speaking truth only, and 
did not merely throw him off, silently went away. Therefore, it is 
established that one should not tell a lie under any 
circumstance, and the knowledge of Brahman should be 
imparted by a Sage only to a worthy aspirant who has 
approached him duly. 


qA a Aaa seaman ara a yeast AA: 
Nera: Wadia 112 1 


2. He replied: O gentle youth! that Purusha in whom these 
sixteen Kalas are born is even here within the body. 
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Notes and Commentary 


Antahsarire—in the interior of the body, in the Akasa of the 
lotus of the heart. One need not go far to seek Him. He is in the 
lotus of the heart. He is quite close to you, closer than your 
breath and nearer to you than your hands. It is said that the 
Atman dwells in the heart in order to make the aspirant realise 
that the Atman is his very own Self. This will help him to 
practise concentration, and the Purusha is realised as if within 
the body, by the process of thinking, reflection and meditation. 
Therefore it is said that the Purusha dwells within this body. 
Even a fool will not say that the Purusha, who is the cause of 
the Akasa, is really within this body only, just as a mango is ina 
pit. Much less would the authoritative Upanishads say so. The 
Atman is really all-pervading and infinite. 

The Purusha has really no parts. He is indivisible, 
homogeneous and partless. On account of ignorance, He is 
seen as one having parts. 

The Kalas are conditions which are superimposed on 
Purusha on account of ignorance. When one attains 
knowledge, all the conditions drop away. He beholds the one 
homogeneous, unconditioned Supreme Purusha alone. That is 
the reason why it is said ‘that Purusha in whom these sixteen 
Kalas are born’. 

You will have to eliminate the sixteen Kalas by the practice of 
Neti-neti (not this, not that) doctrine. 

Intelligence is not an attribute of the Atman. The Atman is an 
embodiment of intelligence (Prajnanaghana), dense mass of 
intelligence (Vijnanaghana). The Atman is unchanging. 


a sata aAa Sond vents afar 
ufafse rase 113 11 


3. He (the Purusha) reflected: What is it by whose departure | 
shall depart, and by whose staying | shall stay? 
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Notes and Commentary 


Sah—He (the Purusha). The Purusha reflected in the 
beginning of the Kalpa, ‘Let me create Kalas’. /kshamchakre— 
reflected, thought, meditated. 


According to Sankhyas, Prakriti or Pradhana is the creator 
and Purusha is really the enjoyer. Prakriti transforms itself into 
Mahat, mind, egoism, Tanmatras, Bhutas, etc., for the benefit 
of the Purusha. 


According to Vedanta, Brahman has two aspects: one 
unconditioned, and the other conditioned, wherein the names 
and forms are superimposed on account of ignorance (Avidya). 
The pure, unconditioned Brahman appears as the conditioned 
Brahman. The Atman, which is subject to the conditions of 
name and form, is dealt with in the scriptures which speak of 
the so-called bondage and emancipation of the Atman. The 
Infinite, the Absolute, ever remains pure and unchanging. 


a mmga meggi a mga: yfedifea 
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4. He created Prana; from Prana faith, Akasa, air, fire, water, 
earth, senses, mind and food; and from food, strength, penance, 
Mantras, Karma and worlds, and in the worlds, name also. 


Notes and Commentary 


The sixteen Kalas or parts of the Purusha are enumerated in 
this verse. 


Viryam—seed, vigour; Mantras—the Vedas Rik, Yajus, 
Sama, etc.; Nama—names, individuals. 


_ By the Purusha, i.e., Isvara alone, is Prana created. Prana is 
Hiranyagarbha, who is the support of the active instruments of 
all living beings, and the internal Atman of all. From Prana He 
created faith, which goads people to do virtuous actions or act 
rightly. Then He created the great Bhutas (the five elements), 
which help man to enjoy the fruits of Karma. 

Akasa (ether) has the attribute of sound. Air is born of Akasa. 
It has two attributes: its own, the touch, and that of its cause, 
sound. Fire is born of air. It has three attributes: its own, the 
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form, and the two previous ones, sound and touch. Water is 
born of fire. It has four attributes: its own, the taste, and the 
three previously named. Earth is born of water. It has five 
attributes, its own, the smell, and the four previously named. 


From the Bhutas, the five organs of knowledge, the five 
organs of action and the mind, their lord, with its characteristics 
of doubt and volition (Sankalpa-Vikalpa), are formed. Then he 
created food for their support. Food produces vigour and 
strength which helps man to perform works. Different worlds 
were created for the enjoyment of fruits of actions. He created 
Tapas (meditation) for the purification of the minds of those who 
have deviated from the path of righteousness. 


BAM Ad: CAT: AYSIU: VAS ma Testa 
fred aai ame VAG seta Wea | Vattares ugg RAT: 
Weve: Fea: Gea wren mes fet wat 
mE Yer sala vad a wisacisaa waft aaa 
ya: 1h l 


5. Just as these rivers flowing towards the sea, when they 
have reached the sea, disappear, their names and forms perish 
and all is called sea, so also these sixteen parts of the witness 
that go towards the Purusha, disappear, their names and forms 
are destroyed and all is called Purusha alone. ‘He becomes 
without parts and immortal’. On this, there is this verse. 


Notes and Commentary 


Just as the ocean is the goal of the rivers, so also the 
Supreme Purusha is the goal of the sixteen Kalas, viz., Prana 
and the rest. Just as the rivers are absorbed in the ocean, so 
also the sixteen Kalas, produced by ignorance, desire and 
Karma, are absorbed in Brahman in Samadhi, the 
superconscious state. Then Brahman alone remains in His 
native, pristine glory and splendour. When the Kalas, produced 
by ignorance, the cause of death, are destroyed, the knower 
becomes immortal. He becomes identical with Brahman, just 
as the rivers become identical with the ocean. (Cf. Mundaka 
Upanishad III-ii-8.) 
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OT Fa WT Hert AA: | d aa Yes Iq a 
m at ya: uan ste Ig I 


6. Know that Purusha, who ought to be known, in whom the 
Kalas are centred like spokes in the nave of a wheel, in order 
that death may not harm you. 


Notes and Commentary 


Vedyam—knowable, worth knowing. 

O disciples, know that Purusha, the Atman of all Kalas, 
worthy to be known, because He is the only immortal entity. By 
knowing Him you will all attain immortality, eternal bliss, and 
death will not harm you. If you do not know this Purusha, you 
will undergo pain, suffering and sorrow. You will be snatched by 
death. 

Kalas are mere appearances. They are not real parts of the 
Purusha. They are manifestations of His illusory power. 


aAa Aa Tal Ae Ata: aA 1o 1 


7. Then he (Pippalada) said to them: This much only | know of 
this Highest Brahman; there is nothing higher than this. 

Notes and Commentary 

Sage Pippalada said: ‘This far only | know the Supreme 
Brahman worthy to be known. There is nothing beyond this, 
more excellent or worthy to be known’. The disciples might be 
thinking that there would be yet something not known, 
something more excellent than this. To remove this doubt in 
their minds, and produce a belief in them that their objects had 
been accomplished, the sage said the above facts. 


a mdra R a: Aa atscorenfaena: wt uk 
ma | 7a: RA aa: RRR: 112 1 


8. They, worshipping him, said: Thou art our father who helps 
to cross over the infinite ocean of our ignorance; salutations to 
the highest Rishis; salutations to the Highest Rishis. 
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Notes and Commentary 


In this Mantra, what the disciples, who received instructions 
on Brahmavidya, the science of the Soul, from their preceptor, 
Pippalada, did, is explained. They realised that their object had 
been accomplished. They thought that they could not give 
anything in return for the knowledge received from their Guru. 
They worshipped him by throwing handfuls of flowers at his 
feet, and prostrated before him, and said: “You are our real 
father. You imparted to us the knowledge of Brahman. You 
have helped us to cross, by means of the boat of the knowledge 
of Brahman, the ocean of ignorance filled with perverse 
knowledge, and infested by such evils as birth, old age, death, 
sickness, sorrow, pain, misery, etc., and reach the other shore 
of fearlessness and immortality. How can we thank you, most 
venerable Master? We have nothing to pay in return. Even the 
father, who has given a physical body, is to be worshipped in 
the world. Then what to speak of an exalted spiritual father who 
has opened our inner eyes, who has raised us to the lofty state 
of Brahman-hood, who has removed all our mundane miseries, 
and who has freed us from the trammels of births and deaths!” 

Salutations to the highest Rishis! Salutations to the highest 
Rishis! The repetition denotes extreme reverence to the 
spiritual teachers. 


Here ends the Sixth Prasna. 
go ug aif: square Zar: wd Ama RT: | 
iaga aage gated aang: | cafea a at 
Agua: cated A: Got Aada: cater amenes RAN: 
tated at qeeafedarg | 
3% mia: mA: mA: I 


u gR aaant 1 


Here ends the Prasnopanishad. 


MUNDAKOPANISHAD 
INTRODUCTION 


I 


Adorations to Brahman! 


This is an Upanishad of the Atharva Veda. It belongs to 
Saunakiya Sakha. This Upanishad is called Mundaka 
Upanishad and each of its three chapters is called a Mundaka. 
This Upanishad cuts off the illusion and errors of the mind, like 
a razor. This Upanishad is intended for the Sannyasin. Hence, 
the significant name, Mundaka or ‘the shaving’ Upanishad. 
One gets the clue from the name of the Upanishad, that 
Sannyasa is necessary for the attainment of Para Vidya, or 
knowledge of the Self. A Sannyasin alone is a whole-timed 
aspirant, and he can devote the whole time in study and 
meditation. 


Mundaka Upanishad is a Mantra Upanishad. It has the form 
of a Mantra. But it is not used like other Mantras for sacrificial 
purposes. The word ‘Mantra’ here means ‘a sacred verse’. This 
Upanishad teaches the highest knowledge of Brahman. 


You may restrain your breath a thousand times daily, but 
your ignorance will not vanish without the wisdom of the 
Upanishads. The Sannyasin alone, who has abandoned 
everything, is qualified to know and to become Brahman. 


There are sixty-four verses (Mantras) in this Upanishad. This 
Upanishad is divided into three chapters (Mundakas). Each 
chapter comprises two sections (Khandas). | have translated 
the word Mundaka as Chapter and Khanda as Section. 

Angiras taught this Upanishad to Saunaka. Angiras himself 
learnt it from Bharadvaja Satyavaha, the disciple of Atharvan, 
the eldest son and the student of Brahma. 

The words ‘Mundaka Upanishad’ literally mean the 
‘Upanishad for the shaved ones, or Sannyasins’. This 
Upanishad draws a distinct and well-cut line, or marked 
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division, between the higher knowledge of Brahman (Para 
Vidya) and the lower knowledge of the phenomenal world 
(Apara Vidya). Apara Vidya, lower knowledge, cannot remove 
ignorance, which is the cause of Samsara, world-process. It is 
only Para Vidya, knowledge of Brahman, that can eradicate 
ignorance, root and branch. 


Munda or Mundaka means a man whose head is shaved, 
evidently a Sannyasin who has entered the fourth order of life. 
Verse 10 of the Second Section of the Third Chapter says: 
“This knowledge of Brahman should be taught to those 
persons only who have performed the ‘vow of the head’ 
(Sirovrata) according to the rule’. The vow of the head 
obviously means Sannyasa or renunciation, the fourth order of 
life. 


II 


It is said in this Upanishad that the spiritual knowledge is 
transmitted from preceptor to disciple, and is acquired by great 
sages with strenuous effort, as a means to attain freedom from 
the round of births and deaths. The Upanishad eulogises 
Knowledge, in order to create a taste for it in the minds of the 
hearers. When the taste for Knowledge is created by praising it, 
people will eagerly seek to acquire it. How the knowledge of 
Brahman is related to salvation, as a means to its end, is also 
explained in this Upanishad. 


The knowledge of Brahman (Brahma Vidya), which is a 
means to the attainment of the highest (Para), can be attained 
only by the grace of the preceptor, after renunciation of all 
desires for objects and egoism, and acquiring the four means 
of salvation. 


The fruits of this Knowledge are given in this Upanishad: “He 
who knows Brahman becomes Brahman—Brahmavit 
Brahmaiva Bhavati. Having become Brahman while yet alive, 
all are liberated”. 


This Upanishad describes that the phenomenal world has 
sprung from Para Brahman, the Supreme Self, just as plants 
have sprung from the earth, hairs from the body, and thread 
from the saliva of the spider. It regards that the fruits of 
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sacrifices are transitory, and holds the Knowledge of Brahman, 
Para Vidya, as the summum bonum. 


Brahman is not grasped by the senses as He is subtle and 
infinite, but is realised by intellect purified through Knowledge 
and meditation. The individual soul attains liberation through 
knowledge of Brahman. Just as the rivers, when flowing into 
the ocean, become one and the same with it, so also he who 
knows Brahman becomes one with Brahman. 


IMI 


Saunaka, the great householder, questioned Angiras, 
“Kasmin bhagavo vijnate sarvamidam vijnatam bhavati: O 
Bhagavan, what is that which being known, all this—the entire 
phenomenon, experienced through the mind and the 
senses—becomes known or really understood?” Angiras gives 
a suitable and elaborate answer to this important philosophical 
question, in this Upanishad. He gives answers also to all 
possible questions implied in the one original, essential 
question. 


In the First Section of the First Chapter, the line of tradition of 
the knowledge of Brahman from Brahma Himself, Saunaka’s 
quest for the clue to an understanding of the world, and the two 
kinds of knowledge, the higher (Para Vidya) and the lower 
(Apara Vidya), are described. There is also a hint as to the 
nature of the Supreme Self, the imperishable source of all 
things. There is a definition of the science of Brahman. 


In the Second Section, the Upanishad emphasises that all 
sacrificial works should be scrupulously practised for attaining 
purity of heart. It also describes that the fruits of sacrifices are 
but perishable and transitory, and exhorts the thirsting 
aspirants, who are endowed with discrimination, to cultivate 
dispassion, austerity, faith, concentration and love for solitude, 
for the attainment of immortality and eternal bliss, and to seek 
the knowledge of Brahman from a qualified teacher who is 
versed in the Vedas (Brahma Srotriya), and is established in 
Brahman (Brahma Nishtha). 


According to the First Chapter, there are two sciences, the 
Apara (the lower) and the Para (the highest). The former is 
founded on the four Vedas and the six Vedangas; the latter 
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refers to Brahman who is all-pervading, immortal, indivisible 
and self-luminous. The creation proceeds from Him. It is 
subject to Him. It is part of Him. Just as the spider projects the 
web out of its body and then again withdraws it into itself, so 
also Brahman projects this world and then withdraws it into 
Himself. Then follows the order of creation. From Brahman is 
produced food, from food, life, mind, the five elements, the 
worlds, works and immortality. 

The First Section of the Second Chapter gives a vivid, 
beautiful: description of the cosmology—how the Jivas, the 
Prana, the mind, all the organs, the five cosmic elements, all 
religious rites, the oceans, the mountains, the rivers, the herbs 
are born. It gives a sketch of the science of Brahman. It 
describes Brahman in His own nature and in His relation to the 
world. 

In the Second Section, the means of knowing or realising 
Brahman are given. Brahman is the target to be penetrated by 
meditation on Om. To render the meditation easy, the Supreme 
Self is here described as the Immortal Soul, the one warp of the 
world and the individual souls, the self-luminous light of the 
world, full of bliss, who is omnipresent, who is in front, behind, 
above, below, to the right and to the left, and who shines with all 
splendour in the heart of man. 

The Third Chapter opens with the well-known ‘allegory of the 
two birds’ seated on the same tree. The spiritual discipline, the 
ethical virtues and the spiritual practices, which enable the 
aspirant to attain the knowledge of the Supreme Self, are very 
clearly laid down in detail in this Chapter. The results of this 
knowledge are also dealt with here. 

Meditation on the deep significance of the sixty-four stanzas 
of this Upanishad will help the aspirants to develop dispassion, 
discrimination, faith, purity, and attain immortality and eternal 
bliss of Para Brahman, the Supreme Soul. 
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CHAPTER I—SECTION | 
Š ug mote: qa gar: we AmA ANT: | 
Eea arada cated aag: | cafea a sect 
qgar: tated a: got Aada: | cater aenga s Re: 
tated at aggrada | 
Se mia: maA: mA: I 
Om. O gods, may we, with our ears hear what is auspicious, 
O ye, fit to be worshipped, may we, with our eyes, see what is 
auspicious. May we enjoy the life allotted to us by the gods, 
offering our praise with our bodies strong of limb. May Indra, 
the powerful, the ancient of fame, vouchsafe us prosperity. May 
He, the nourisher and the possessor of all wealth, give us what 


is well for us. May the Lord of swift motion be propitious to us, 
and may the Protector of the great ones protect us too. 


Om Peace! Peace! Peace! 
Š Tal gami yaa: Haa AA wal Yares Alea | 
a maaa adasa RATA VTE 118 N 


1. Brahma, the creator and protector of this universe, arose 
as the first among the gods. He expounded the science or 
knowledge of Brahman (Brahma Vidya), the foundation of all 
knowledge (all sciences), to Atharvan, his eldest son. 

Notes and Commentary 


Brahma means much grown, great (Mahan), excelling all 
others in virtue (Dharma), Knowledge (Jnana), dispassion 
(Vairagya) and power (Aisvarya). 

Brahma (Masculine). Brahman (neutral). Brahma is the 
creator (Saguna). Brahman is the Impersonal, formless, 
attributeless, transcendental, Supreme Self, Paramatman. 

Devanam—among Indra and others; literally, among those 
who shine, who are endowed with illumination or 
enlightenment. 
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Prathamah—first (before), first in time, or by qualities, or 
excellence (the principal god), the first begotten of Vishnu, the 
eldest son. 

Sambabhuva—He was produced, or became manifest, by 
his own act, or had free choice, not like mortals or other 
creatures on account of their virtue or vice, for the Smriti says: 
‘He who is beyond the reach of the senses and cannot be 
grasped, etc’. 

Visvasya karta—the maker of the universe; Bhuvanasya 
gopta—Protector of the world. These two epithets describe the 
greatness of Brahma. 

Brahma vidya—Science of the Supreme Self or Brahman, 
Knowledge of Brahman. It is the Knowledge by which one 
Knows the immortal Brahman, the true, undying Purusha. It 
may also mean the knowledge taught by Brahma, the first born. 

Sarvavidya-pratishtham—the basis of all knowledge or all 
sciences, that on which all knowledge rests for support, 
because it is the cause of the manifestation of all other 
knowledge. Or it may be because the one supreme entity to be 
realised by all knowledge, is only known by this. For the Sruti 
says: ‘By which, what is not seen becomes seen, what is not 
heard becomes heard, what is not thought of becomes thought 
of, what is not known becomes known’. Brahma Vidya is 
eulogised here, as it is the Supreme Science, Science of 
sciences. 

In the Vaivasvata Manvantara, Atharvan was the first-born of 
Brahma. Sanaka and the rest were the first-born in Varaha 
Kalpa. 


Had ai nada aeai ai gA R ae | 
a UNG naag We MMASI A ATA, 112 N 


2. Whatever Brahma told Atharvan, that knowledge of 
Brahman, Atharvan first told Angiras, and he taught it to 
Satyavaha of the family of Bharadvaja, and Satyavaha taught it 
to Angiras, the knowledge traditionally obtained by the 
succession of teachers. 
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Notes and Commentary 


Paravaram—because the knowledge was acquired from 
superiors or the elder people by the inferiors, the younger, in 
succession; the higher and the lesser science permeates the 
subject of all knowledge, great and small; the highest 
knowledge which is the goal of all learning. 


Waa z a mams RE Afàagaaa: we | 
aA wat aa uda Aaa waf 113 1 


3. Saunaka, the great householder, approached Angiras in 
the manner laid down by the scriptures and questioned: What 
is that, O Bhagavan, which being known, all this becomes 
known? 


Notes and Commentary 


Saunaka—the male issue of Sunaka; Mahasalah—the great 
householder; of the great Hall, means he who performed, 
annually, great Yajnas; Angiras—the disciple of Bharadvaja 
and his own preceptor; Vidhivat—in the manner laid down by 
the scriptures, properly, duly; © Upasannah—having 
approached; Paprachha—questioned; Sarvamidam—all this 
(world), everything knowable. 


Brahman is the cause of this world. By attaining knowledge 
of Brahman, the effect, the world is comprehended. 


aed a glare | 3 faa afeacd sia z eH camara aaf 
ORT ATO TY UI 


4. To him (Saunaka), Angiras replied: There are two kinds of 
knowledge to be acquired, so say those who know Brahman 
(the Vedas), namely Para and Apara, i.e., the higher and the 
lower. 


Notes and Commentary 


Brahmavit—the knowers of Brahman, or those who know 
the import of the Vedas; Para—the knowledge of Brahman, 
Paramatman (Paramatma-vidya); Apara—that which treats of 
the means and fruits of good and bad actions (Dharmadharma 
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sadhana tatphala vishaya). The object of the lower science is 
to show the cause of virtue and vice and their consequences. 
Apara-vidya is ignorance. Ignorance should be dispelled. 


It may seem that the answer given by Angiras does not 
agree with the question. It may be said that the reply of Angiras 
is something which he was not asked about. The passage, 
‘There are two kinds of knowledge, etc.’, is not the direct 
answer to the question in Mantra I.i.3. This is certainly no fault 
at all. The answer needs this order of statement. The complete 
answer can only be given after the exposition is finished. 
Apara-vidya is verily ignorance. It teaches nothing real. It must 
therefore be rejected. The defective theory should be refuted 
first, and then the true conclusion should be stated. 


am WAA Gada: armdetseadda: fet hea 
aru fem wel AARI aa aw azar 
dearer 11% 1 


5. Of these, the lower knowledge is the Rig-veda, the 
Sama-veda, Yajurveda and the Atharva-veda, the Siksha 
(phonetics), Kalpa (code of rituals), Vyakarana (grammar), 
Nirukta (etymology), Chhandas (metre) and _ Jyotisha 
(astrology). But the higher knowledge is that by which the 
Immortal is known. 


Notes and Commentary 


Of the two Vidyas, Apara Vidya is explained. This 
enumeration does not really exhaust the entire field of lower 
knowledge, the lesser sciences. It really includes everything 
that is not directly connected with knowledge of Brahman. All 
secular sciences come under the category of Apara-vidya. 

The four Vedas, the Itihasas, the six Vedangas, the Smritis 
and the Mimamsa constitute the fourteen sources of the 
Vidyas. 

‘Six Vedangas’—six limbs of the Vedas, later elaborated as 
explanatory of the Vedas. 

The Veda was one in the Krita age. It became threefold in the 
Treta age. In the Dvapara, it became fourfold. In the Kali age, 
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the Veda is almost going to disappear from everywhere. The 
theory of relativity, the theory of electrons, and only all human 
theories that help man to fill his stomach and live a sense-life, 
will remain. 


Brahman can only be attained by the removal of ignorance. 
The attainment of the highest is merely the removal of 
ignorance. They mean one and the same thing. 


Brahma Vidya is called Para-vidya, because it helps to attain 
salvation and leads to the attainment of the summum bonum. 


Para-vidya is the knowledge of the Immortal, which could be 
known only through the Upanishads, and not the knowledge of 
the mere assemblage of words in them (Sabda Rasi). Vidya 
means the assemblage of words only. 


The imperishable Brahman cannot be realised by a mere 
mastery of philosophical terms and phrases, without other 
efforts such as approaching a preceptor, and cultivation of the 
four means, etc. Therefore, the separate name for the 
knowledge of Brahman, as Para-vidya, is indeed proper. 


maamaa: Mat aaa fact 
Ay adri Geen aai aaa ofeagetedt eet: 116 1 
6. That which cannot be seen nor seized, which has no 
origin, which has no properties, which has neither ear nor eye, 
which has neither hands nor feet, which is eternal, diversely 
manifested, all-pervading, extremely subtle and imperishable, 


the wise regard as the source of all beings (Bhutas), all 
creation. 


Notes and Commentary 


Para-vidya is here explained with reference to Brahman. 


Adrisyam—invisible; cannot be comprehended by the 
senses, for vision, that is directed externally, is the medium for 
the functioning of the five senses; Agrahyam—that cannot be 
seized by the mind of the ignorant, that cannot entirely be 
comprehended by the mind, that cannot be seized or grasped 
by the organs of action (Karma-Indriyas); Agotram—without 
caste or species, that which has no properties such as bigness, 
whiteness, etc. 
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Achakshu-srotram—without eyes and ears. It may be 
thought that Brahman accomplishes His purpose, like the 
people of the world, with the help of organs such as the eye, the 
ear, etc. It is not so. Brahman sees without eyes, hears without 
ears. 


Apanipaadam—without hands and feet, as He is neither 
grasped nor grasps. He is Nitya, eternal, immortal. Vibhum— 
diversely manifested, of manifold expressions in the form of 
living things, from Brahma down to the blade of grass. 
Sarva-gatam—all-pervading like the Akasa, omnipresent, 
entering in all. Susukshmam—extremely subtle, because there 
is no cause like sound, colour, smell, etc., to make it gross. 


Avyayam—undecaying. Brahman has no limbs 
(Niravayava). So decay or diminution of limbs, as in the case of 
the physical body, is not possible in Brahman. There is decay 
by way of diminution of treasure, as in the case of a king. Such 
a decay also is not possible in Brahman, as He is ever full, and 
self-contained. There is decay with reference to the attributes 
by which things are distinguished. This is also not possible in 
Brahman as He is attributeless, and is Himself all. 


Yat—which; Bhuta-yonim—womb of elements, the source of 
creation, the source of all created things or elements; 
Paripasyanti—see everywhere the Atman of all; Dhirah—the 
wise, the intelligent, those who are endowed with discernment. 


That knowledge, by which this immortal Brahman is known, 
is what is called Para-vidya. 


agony: Gad Tad a an grama: Aah | 
an Ad: Youre anana AAA 19 1 


7. As the spider sends forth and draws in its web, as herbs 
grow from the earth, as hairs grow from the living man, so this 
universe proceeds from the Immortal (Brahman). 


Notes and Commentary 


It was stated in the previous Mantra that the Immortal is the 
source of all beings. How it is the source is explained by three 
beautiful analogies or similes. Giving many analogies is to 
facilitate easy understanding of the meaning. The three 
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analogies suggest that the creation is not a real transformation 
(Parinama), but only a projection by a certain inscrutable, 
illusory power of Brahman. 


Just as the spider itself creates the web from its own body 
without requiring any other cause, so also this world proceeds 
from the Immortal (Akshara) without requiring any other cause. 
According to this analogy, the world proceeds from Brahman in 
an orderly manner, and not all at once, like the throwing of a 
handful of grains or Amalaka fruits. 


Just as hairs come out quite naturally from the body without 
any effort, even so this universe comes out of Brahman without 
any effort on His part. These two analogies (of spider and hairs) 
also suggest that this universe comes out of Brahman, rests in 
Brahman, and gets itself absorbed in Brahman. 

Just as seeds remain latent underground in the winter, and 
burst forth into herbs and plants in the rainy season, so also the 
Jivas remain latent in Pralaya, with their different Karmas, as 
their seed-form and come out at the time of creation, as beings 
of different kinds, but with their root always in Brahman. 


agar dad awa aalsaaftenad| 
HATO AA: AeA Cleat: HAA TA, 112 1 


8. By Tapas, Brahman swells (with the joy of creation) and 
from it food is produced; from food, the Prana, the mind, the 
Bhutas, the worlds, Karma and with it, its fruits. 


Notes and Commentary 


The order of creation is stated in this verse. 


Tapas—knowledge of the power of creation, preservation 
and destruction. This term is generally translated as austerity. 
This Tapas of Brahman here is knowledge of how to create. 
This is knowledge of the whole creation in the ideal form, 
before it assumes a distinct concrete shape. Tapas (brooding 
meditation or thought) denotes reflection on the shape and 
character of the world which Brahman is about to project. By 
Tapas Brahman increases, becomes distended. Just as a 
father, desirous of begetting a son, swells with joy, so also 
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Brahman, being desirous to create the world, swells with the 
joy of creation. 


Annam—food, the primal matter, that which is eaten or 
enjoyed, Avyakritam, or the undifferentiated. 


Prana—Hiranyagarbha or Brahma, the cosmic mind, the 
cosmic energy; literally the golden egg. Hiranyagarbha is the 
sprouting seed of the totality of creatures of this universe. He is 
the common thread-soul of this universe. He is the intelligent 
power that is at the back of all creation. He projects the 
manifold forms of this world. 


From that Prana, mind, whose characteristic is volition, 
deliberation, doubt and determination, is produced. From that 
mind, Satyam, i.e., the five elements such as the Akasa etc., 
are produced, and from the five elements the seven worlds are 
produced. And in them, Karma for man, according to the social 
and religious order of life, is produced, and with Karma as the 
cause, its fruits. As long as Karma is not destroyed, even in 
hundreds of millions of Kalpas, fhat long its fruit is not 
destroyed. Therefore it is called Amritam. Karma, with its fruits, 
is an endless chain. As soon as one gets Knowledge of the 
Self, and through it, the final Emancipation, this chain is 
broken, and all Karmas are burnt by the fire of wisdom. 


Immortality, in the Mantra here, means the effect of works 
which, comparatively speaking, continues for a long time, as 
long as the effects of the works last. 


a: ade: adler wana au: | 
TATA Ha AA BAMA A VTA 118 I 


ll fa serarqUS Wer: TTS: || 


9. From the Brahman who knows all and knows everything of 
all in detail, whose penance has the nature of knowledge, are 
produced this Brahma, name, form and food. 


Notes and Commentary 


Yah—who, above described and named Akshara, Brahman. 


Sarvajna—he who knows all generally, who knows all things 
as a Class, all-wise. 
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Sarvavit—he who knows everything of all, specially, in detail, 
in particular, omniscient. 


Etad-Brahma—manifested Brahman, Hiranyagarbha; the 
same Hiranyagarbha referred to as Prana (cosmic energy) in 
the previous verse. 


Thus ends the First Khanda of the First iude 


CHAPTER I—SECTION II 


aed HAG iA Haat aaar Aaa Tea 
Uda | Arar Prat AHA WT a: UT: BHAT 
care 118 1 


1. That thing which is such is true. The sacrificial works, 
which the wise found in the Mantras (of the Veda), are true and 
were much performed in the Treta age. Practise them always 
diligently (regularly), ye lovers of truth. That is your path that 
leads to the world of good works. 


Notes and Commentary 


The Rig-veda, the Yajur-veda, etc., with their limbs or Angas, 
have been stated to be Apara-vidya in Mantra I-i-5. Para-vidya 
has been definitely stated to be that Knowledge by which the 
Immortal, the Akshara, is known, as described in the text 
beginning with ‘That which cannot be seen’, etc. and ending 
with ‘Name, form and food’ (Mantras l-i-6 to 9). In the First 
Section, the inferior and higher sciences have been defined. 
The Second Section is intended to show their objects, which 
are the world and the Supreme Brahman. Now, what is 
bondage, what is emancipation—these are dealt with. The 
subject of Apara-vidya is Samsara or ignorance, which 
consists of the variety of action and its fruits. It brings misery, 
births and deaths, with their concomitant evils. It should be 
abandoned. The subject of Para-vidya is emancipation, or the 
attainment of Brahman, the Supreme Self, which is 
beginningless, endless, birthless, deathless, fearless, 
immortal, pure and undecaying. It is resting in one’s own 
all-blissful Self, the Atman. 
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In the beginning of the Second Section, the knowledge 
required for the performance of sacrifices and other good 
deeds, is first described. The reward of these ritualistic works is 
perishable, and therefore, a desire is awakened after the 
higher knowledge. At first, the inferior science (Apara-vidya) is 
described, because without knowing it, there cannot be a 
desire to abandon it. 


The object of eulogising the performance of ritualistic works 
is that men will gain experience, of the ephemeral nature of the 
worldly and heavenly enjoyments, only by performing them. It 
is only when it is experienced, that it is possible to get 
disgusted with it. They will entertain the sublime ideas of 
renunciation, dispassion, discrimination, self-restraint and 
longing for liberation, only when they have clearly understood 
the hollow and transitory nature of worldly and heavenly 
pleasures. 

Satyam—true, the fruits promised as true; Kavayah— seers 
like Vasishtha and others; Apasyan—have seen. 

Tretayam—wherein, there is the combination of the three 
Vedas, of the three modes of rites performed with the help of 
Hota, Adhvaryu and Udgata, or it may mean that they were 
generally done in the Treta age. Therefore, you should do them 
always. The Treta age is frequently mentioned as the age of 
sacrifices. Some commentators take Treta in the sense of 
Trayi-vidya. 

Satya-kamah—ye lovers of the truth, those who love the 
fruits or ritualistic works. Truth here refers to the fruits of 
sacrifices. Sukritasya—of good deeds. Loka—what is found or 
enjoyed, the fruits of Karma. 


These Karmas, Agnihotra, etc., which are prescribed in the 
Vedas, form the road, the route or the path, i.e., the means, for 
the attainment of the necessary fruits. 


Wal Mead ard: afte gerard | aaa- 
wmd: RaT, 112 1 


2. When the fire is kindled and the flame begins to move, let 
the sacrificer offer his oblations with faith, on the space 
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between the two portions of the fire, where the ghee should be 
poured. 


Notes and Commentary 


In this verse, reference is made to the Agnihotra, which is the 
first of all sacrifices. When the flame moves after the fire is well 
fed by fuel, one should offer the oblation in the place called 
Avapasthana. At the Agnihotra, two portions of Ajya (ghee) are 
sacrificed on the right and left side of the Ahavaniya altar, with 
the invocations ‘Agnaye Svaha’ and ‘Somaya Svaha’. The 
place between the two is called the Avapasthana, and here the 
oblations to the gods are to be offered. 


This is the road to the attainment of good worlds, but it is not 
easy to perform Agnihotra in the proper manner, as there are 
many impediments. 


Flame is the tongue of the fire. Therefore, all oblations are 
offered into the very mouth of Agni, the god of fire. 


Tees fara TT | 
HEAAA ACTA ATAT STATA CATS 113 UI 


3. If a man’s Agnihotra sacrifice is not accompanied by the 
new moon and full-moon sacrifices (Darsa and Paurnamasa), 
by the four months’ sacrifices (Chaturmasya), and by the 
sacrifice in the autumnal season (Agrayana), if it is unattended 
by guests (Atithi), if it is not done in proper time, or performed 
without the rite to the Visvadevas, or not performed according 
to rule, then it destroys his worlds till the seventh. 


Notes and Commentary 


He who performs Agnihotra should necessarily perform 
Darsa, Paurnamasa, Chaturmasya, Agrayana, Vaisvadeva 
rituals. He should propitiate guests daily. 


Ahutam—oblation not offered properly by himself at the time 
of Agnihotra, devoid of offerings; Avidhinahutam—is irregularly 
performed, oblations not offered in the proper manner, not 
according to the rules laid down in the Grihya Sutras. 
Asaptaman lokan—till the seventh world, inclusive of the 
seventh. 
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When the Karma is properly performed, the seven worlds, 
beginning with ‘Bhu’ and ending with ‘Satya’, are obtained as a 
result, according to the fruition of Karma. By irregular 
performance of the Agnihotra, one cannot attain any of the 
seven worlds, viz., Bhur, Bhuvar, Svar, Mahar, Jana, Tapa and 
Satya Lokas. They are therefore said to be, as it were, 
destroyed. Irregular performance of the Agnihotra destroys 
one’s future in the seven worlds. It may mean that the three 
ancestors, viz., the father, the grandfather and the 
great-grandfather, and the three descendants, viz., the son, the 
grandson, and the great-grandson, who are connected by the 
offer of oblations, do not confer any benefit on him on account 
of the irregular performance of the sacrifice. The seven worlds 
may also be the worlds of the father, grandfather, and 
great-grandfather, of the son, the grandson, and 
great-grandson, and of the sacrificer himself. 


ae aie a watrat a getter at a gaT | 
LpA faaect a ect ema gfe aa Rra: 1% 1 


4. The seven flickering tongues of the fire are: Kaali (black 
one), Karali (the terrific one), Manojava (swift as the mind), 
Sulohita (the deep-red), Sudhumravarna (the 
smoke-coloured), Sphulingini (sparkling), and the Visvarupi or 
Visvaruchi (having all forms). 


Notes and Commentary 


The Agnihotra is to be performed only in a well-lit fire, notin a 
fire which is smoking. The seven flames are the seven tongues 
of the fire. The seven tongues of the flaming fire, from Kaali 
down to Visvaruchi or Visvarupi, are intended to swallow the 
oblations thrown on it. 


Visvaruchi—all gleaming; Visvarupi—having all forms. 


Way Baa WAY aa weadal MTAA 
daar: Gees WHat aa aa Ufitent shares: 114 UI 


5. Whoever performs his Karma (Agnihotra), when these 
flames are shining and in proper time, then these oblations 
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lead him through the rays of the sun to where the one Lord of 
the Devas dwells. 


Notes and Commentary 


When these oblations are offered in these different bright 
tongues of the fire, properly and in proper seasons, they 
become so many rays of the sun (solar rays), and conduct the 
performer of the Agnihotra to Heaven, where Indra, the Lord of 
the Devas, dwells or reigns supreme. 

Adadayan—offering, taking (the sacrificer); Suryasya 
rasmayah—rays of the sun. l 


Ad mga: gada: gia Ne agf 
frat area Arare SeA va a: Gua: YRA Hale: 116 |! 


6. ‘Come hither, come hither’, the brilliant oblations say unto 
him, and carry the sacrificer through the rays of the sun, 
addressing to him the pleasant words of praise, ‘This is the holy 
world of Brahma (heaven) gained by the good works’. 


Notes and Commentary 


How these oblations carry the performer of the sacrifice 
along the solar rays, is now explained. They say, ‘Welcome, 
Welcome’. These oblations greet him with sweet words, words 
of praise, and propitiate him. They address him with such 
pleasing words as ‘this is thy holy world of Brahma gained by 
thy good works’. The word ‘Brahmaloka’ means Svarga or 
heaven, by the force of the context. 


TAA Ud AGS AAEM ARN ay wed | Uaedat 
Asaa Far m a anà aha 1o l 


7. Perishable and transient are, verily, the eighteen 
supporters of the sacrifice, on whom this lower ceremonial 
depends. Those ignorant persons, who delight in this as the 
highest good, are subject again and again to old age and 
death. 
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Notes and Commentary 


“But frail in truth are those boats, the sacrifices with their 
eighteen members, on which such inferior work (devoid of 
knowledge) rests.” This is another interpretation. 

Plavah—boats, ephemeral, perishable. 

This Karma, devoid of knowledge, is a source of misery. It is 
accomplished by ignorance, desire and action. It is sapless. It 
does not confer any permanent result. Therefore it is 
condemned. 

Adridha—not permanent; Yajnarupah—the forms of 
sacrifice, those necessary for the performance of the sacrifice. 
Ashtadasa—eighteen in number, consisting of the sixteen 
priests (Ritviks), the sacrificer (Yajaman) and his wife. All these 
eighteen members are necessary for the performance of a 
sacrifice. Karma stated in the Sastras depends on these. 

Avaram karma—the inferior work, mere Karma devoid of 
knowledge. The performance of this inferior Karma depends 
upon these eighteen persons who are not permanent. The 
Karma performed by them, and its fruit, are ephemeral, 
transitory or impermanent, just as, when the pot is broken, the 
destruction of the milk or curd in it follows. Therefore, those 
ignorant persons, who take delight in this Karma as the means 
of bliss, fall again and again into the domain of old age and 
death, after staying some time in heaven. 

In the beginning, the Upanishad eulogised the sacrifices, as 
they help a man in attaining heavenly enjoyments and then, 
developing disgust for these enjoyments as they are 
ephemeral. Now, it clearly points out that they cannot help him 
a bit in the attainment of the final emancipation. 


aaea adam: vad ot: ASAA: | 
agam: uated Wet areata ARAMA AATA: 112 N 


8. The ignorant beings, in the midst of ignorance, but 
fancying themselves wise and learned, go round and round, 
oppressed and miserable, as blind people led by the blind. 
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Notes and Commentary 


Steeped in ignorance, yet thinking in their own minds, ‘We 
alone are intelligent and have known all that should be known’, 
fools wander about flattering themselves, much afflicted by old 
age, sickness and a lot of other troubles over and over again, 
as the blind people in this world, walking in the path pointed out 
by other equally blind people, fall into ditches and pits. 


Cf. Kathopanishad l.ii.5 and Maitrayani Upanishad 7-9. The 
Katha has Dandramyamanah—going round and round 
deluded in many crooked ways; for Janghanyamanah—going 
round and round oppressed and miserable, in this verse. 


afearat agen ada ad paat ga NAA are: | 
anA 4 weaaqated Urata: SARETTA 112 I 


9. Living in various ways in ignorance, the ignorant imagine 
that they have obtained their end. Because the performers of 
work are not wise, owing to their passions, they become 
miserable, and after the fruits of their Karma are finished, fall 
from heaven. 


Notes and Commentary 


The ignorant act in a variety of ways, in ignorance. They 
foolishly think that they have attained the end of life. They 
flatter themselves that they have attained what they should. 
They consider themselves happy. They have no foresight or 
wisdom on account of their attachment to rewards. They do not 
learn the truth, as they always long for the fruits of Karma. They 
fall and become miserable when their life in the world, which 
they had gained by their good works, is finished. When their 
merits are exhausted, they fall miserably back into rebirth. They 
fall from heaven after the fruits of their Karma are exhausted. 


One can attain the final liberation, or the immortal state, only 
by attaining the knowledge of Brahman. Knowledge can only 
dawn when man annihilates desires and attachment. Life in 
heaven is also impermanent. When the merits of one’s deeds 
are exhausted, he is reborn on earth. Vide Bhagavad Gita 
IX-21: They, having enjoyed the spacious heaven-world, their 
holiness withered, come back to this world of death. 
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sera AAMT ahs amaA Aga MST: | ATHET FSS 
a ypas A cts raat at fasted 1120 N 


10. These ignorant persons, fancying sacrifice and 
charitable gifts as their highest object, do not know any higher 
good. Having enjoyed the fruits of their works on the high place 
of heaven, which they gained by their good works, they enter 
again this world, or a lower one. 


Notes and Commentary 


Ishtam—Karma, enjoined by the Srutis as sacrifices, etc. 
This includes Agnihotra, austerity, truthfulness, learning and 
teaching of the Vedas, and Vaisvadeva. In the performance of 
Vaisvadeva, the householder will have to feed the animals 
(cows, etc.) and birds (crows, etc.) 


Purtam—Karma, enjoined by the Smritis, such as the 
digging of wells, tanks, construction of temples, hospitals, 
feeding the poor, laying out of gardens for the use of the public 
and other charitable works. Ignorant men, who are deluded, 
think that these alone are the most important aids to the 
attainment of the end of life. They are attached to their wives, 
sons, relatives, cattle and property. Considering sacrifices and 
gifts to be the best, these deluded persons know no higher 
ideal. They do not know the other called Knowledge of the Self, 
Brahma Jnana, which is the means to the attainment of eternal 
bliss, the Supreme Peace. Having enjoyed in the highest 
heavens, the place of sensual pleasures, the fruits of their 
Karma, they enter again into this world of men, or even inferior 
worlds, according to the residue of their Karma. They fall into 
their old human life, or into what is lower still. Vide 
Katha-Upanishad ll-ii-7: ‘Some Jivas enter the womb in order 
to have a body, others go into the inorganic matter according to 
their Karma and knowledge’. 


mag a Quaaawa wreat fagrat Aai aed: | 
Banu af fara: wa A Sarge: A FSM AMeTATCAT INF N 


11. But those who practise penance and faith, in the forest, 
with subdued senses, learned, and living the life of a mendicant 
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(living on alms), go, freed from sin, through the sun to where 
the immortal and imperishable Purusha dwells. 


Notes and Commentary 


Yehi—those who. These include men of all the four orders of 
life, who devote themselves exclusively to the practice of 
austerity and devotion. 


Tapah—penance, the Karma enjoined on one’s order of life; 
Sraddha—faith, the worship of Hiranyagarbha and other 
deities; Upavasanti—live, follow; Aranye—in the forest: 
Santah—tranquil, with mind-control, having control over the 
group of senses; Vidvamsah—the wise, the learned, includes 
also householders who possess knowledge. 

Mendicants or Sannyasins live by begging. They have 
nothing to call their own. Living on alms is connected with living 
in the forest. 


Suryadvarena—through the path of the sun, through the orb 
of the sun, through the northern route (Uttarayana) indicated by 
the sun, through the path that leads to gradual liberation 
(Krama-Mukti), Deva Yana, the path of the gods; 
Virajah—purged of all impurities, their good and bad actions 
being consumed, freed from sins; Prayanti—go; Yatra—where, 
Satyaloka, world of Brahma, where the Immortal Purusha, the 
first-born, undecaying Hiranyagarbha is. 

Those who worship Saguna Brahman, Personal God, attain 
gradual emancipation (Krama Mukti). They go to Satyaloka. 
They attain knowledge in Satyaloka, and are finally 
emancipated at the end of the cycle. Along with Brahma, they 
merge in the Nirguna Brahman, the Impersonal Absolute, at 
the end of the cycle. But sages, Jivanmuktas, who have 
attained knowledge of the Self, attain Kaivalya Mukti. They do 
not go to any world. Their Prana, etc., are directly absorbed in 
Brahman. They become one with the Supreme Self. They 
attain liberation in this very life. 

This verse does not refer to the Highest Brahman, but to the 
inferior Brahman, Hiranyagarbha, the creator. The immortality 
of Hiranyagarbha is relative only. It lasts no longer than the 
world (Samsara). This verse refers to those who know the 
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uselessness of sacrifices, and have attained the knowledge of 
the qualified Brahman (personal god), Hiranyagarbha. 


wa Aaaa Adana pd: 


Fal dear a aAa: A 
Ja 112? I 


12. Let a Brahmana (an aspirant), after he has examined the 
worlds gained by Karma, acquire freedom from all desires, 
reflecting that nothing that is eternal can be gained by Karma. 
Let him, in order to obtain the knowledge of the eternal, take 
sacrificial fuel (Samit) in his hands, and approach that 
preceptor alone, who is versed in the Vedas and is established 
in Brahman. 


Notes and Commentary 


It is said in this Mantra that he, who is thoroughly disgusted 
with this Samsara, is fit to attain the knowledge of Brahman, 
Para-vidya. | 

Brahmana—an aspirant, a man of spiritual inclination; 
Parikshya—having examined; Nirvedam—Vairagya or dispas- 
sion, freedom from all desires, not desiring the fruits of Kamya 
Karmas. 

He who scrutinises or understands the true nature of all 
these worlds, attainable within the domain of Samsara, with the 
aid of experience, inference, analogies and Sastras, will 
naturally get disgust. 

The aspirant will now naturally think: “I do not want to attain 
heaven. The performance of Karmas is full of troubles. It leads 
to misery. The worlds that are attainable by Karmas are like the 
waters of the mirage, like dreams, water-bubbles and foam, 
like the city in the clouds (Gandharva-nagar). They are 
acquired by Karma induced by the faults of ignorance and 
desire. | cannot attain anything eternal by performance of 
Karmas. | wish to attain now the eternal which is immortal, 
changeless, fearless and full of bliss”. 
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Akritah—the uncreated, Moksha; Srotriya—well-versed in 
the Vedas; Brahmanishtha—one who is established in 
Brahman. 


Having duly approached the Guru, with fuel in hand as asign 
of discipleship, let the aspirant propitiate him and question him 
about the true and immortal Brahman. 


ae a Aggama maaa RA AATA | 
Amai ges da aes Wars ai aÀ aT, 1193 1 


l 3R ungue facta: wave: || 
U Sit wangush AAT I 


13. To that pupil who has approached him respectfully, 
whose mind is at rest, and whose senses are subdued, let the 
wise teacher truly teach that Brahma-vidya (science of 
Brahman), through which the true, immortal Purusha is known. 


Notes and Commentary 


Sa vidvan—that learned Guru; Upasannaya—who_ has 
approached; Samyak—well, perfectly, in proper manner, 
according to the Sastra. 

The student approaches the Guru with humility, in the proper 
manner that is laid down in the Sastras, and prostrates before 
him, immersed in faith and devotion. 


Prasanta chittaya—whose mind is tranquil, who is endowed 
with Sama, peace of mind, whose thoughts are not troubled by 
desires. 


Samanvitaya—who has controlled his senses, who has 
turned away from everything in the world; 
Aksharam—imperishable, because it knows neither decay nor 
destruction since it is scatheless; Purusha—because it is 
all-pervading, or seated in the city of the body; Veda knows. Let 
the preceptor teach that knowledge of Brahman in its very 
essence, as it should be taught. 

It is the duty of the preceptor to remove all doubts of the 
disciple, to teach him the hidden meaning of Vedas, and to help 
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him in all possible ways to cross the ocean of ignorance and 
attain the knowledge of Brahman. 


Tatvatah—in its essence, the hidden meaning of the Vedas. 
Thus ends the First Mundaka 


CHAPTER II—SECTION | 


aaa seat giaa Rep Ag: MEAN: TWHaKd 
wet: | amenefaen: ara wet: wad wa 
aarioatea 112 11 


1. This is the truth. As from a blazing fire, sparks, being like 
unto fire, issue forth by thousands, so various Jivas are 
produced from the indestructible (Brahman), O beloved youth, 
and also they return to Him. 


Notes and Commentary 


Pavakat—from fire; Visphulingah—sparks; Prabhavanti— 
come out; Sarupat—of the same form; Aksharat—from the 
Imperishable; Saumya—gentle youth, young friend; Bhavah— 
beings, Jivas, souls, objects; Prajayante—are born, produced; 
Apiyanti—return, go at the time of Pralaya to dissolution. 


The First Mundaka gives an exposition of the inferior 
knowledge (Apara-vidya). The Second describes the 
Knowledge of Brahman (Para-vidya, Brahma-vidya). Both 
commence with the declaration that it is truth which they teach. 


All Jivas have the same nature (Svarupa) as Brahman, like 
sparks and the fire. God made man after His own image 
(Svarupa). 

Everything made as the result of Apara-vidya has already 
been stated. Brahman, the Purusha, is the immortal source for 
this world or Samsara. This world has come out of Brahman. It 
exists in Brahman, and is absorbed in Brahman during Pralaya. 
This world derives its strength from Brahman only. Brahman is 
the support, abode or resting place (Adhishthana) for this 
world. This Brahman is true (Satyam). The subsequent portion 
of the book describes the nature of Brahman, who being 
known, all will become known. Brahman is the subject of 
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Brahma-vidya, Para-vidya. The Satyam, truth, which is the 
subject of the Apara-vidya, which is of the nature of the fruits of 
Karma, is only relatively true, but that which is the subject of 
Para-vidya is absolutely true. It is Existence Absolute. This 
Satyam, the subject of Knowledge, is real. The other Satyam, 
the subject of ignorance, is false. 


The ether in the pot, room and clouds is the same. On 
account of the various limiting conditions, the ether assumes 
various names such as Ghatakasa (pot ether), Mathakasa 
(room ether), Meghakasa (cloud ether). So also, the one 
Brahman assumes various forms as Jivas, on account of 
various limiting conditions, names and forms. When the pot 
and walls of the room are broken, the pot ether and the room 
ether become one with the universal ether. Even so, when the 
limiting adjuncts, viz., various bodies and minds are no more, 
the Jivas become identical with Brahman. Just as from the 
flaming fire, issue forth, by thousands, sparks of the same form, 
so also from the immortal Brahman, proceed diverse Jivas, and 
they verily find their way back into Brahman. (Cf. Bri. Up. 
I|-i-20.) 


feet Gad: You: MATA GA: | TITTY AAT: YM 
AAAA: UI: 11? I 


2. He is very luminous, without form, he is both without and 
within, unborn, without Prana, without mind, pure and greater 
than the great, indestructible One. 


Notes and Commentary 


The nature of that Immortal Brahman is described in this 
verse. 


Divyah—bright, self-effulgent, or born of itself, or entirely 
distinct from all that is worldly (Divi svatmanibhava); Hi— 
because, verily; Amurtah—formless, without physical body; 
Purushah—all-pervading or seated in the city of the body; 
Sabahyabhyantarah—existing both without and within. 

Ajah—unborn, not produced, not born of anything, neither 
from itself nor from any other, as there is no other being from 
which It could be born. As He is unborn, He is undecaying, 
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immortal, changeless, eternal and fearless. He does not exist 
in time. He neither increases nor decreases. He is not liable to 
destruction. 


Apranah—without Prana, breathless; Amanah—without 
mind; Subhra—pure; Aksharat paratah—than the imperishable 
Prakriti or the Avyakta, the seed condition of all names and 
forms. 


The Purusha is beyond even this unmanifested Akshara. 


Teama Ton wa: wafer a) a age: 
afore Aaaa RoR 113 11 


3. From Him are born the Prana (life), the mind, all the 
organs, Akasa, the wind, the fire, water and the earth, which 
supports all. 


Notes and Commentary 


Prana, mind, senses, and the rest are modifications of 
ignorance. They exist in mere name only. They are 
non-entities. The Sruti says: “The name is mere speech, a 
modification and a falsehood. Brahman is without Prana, mind 
and senses”. Brahman is pure consciousness. As a man, who 
has no son, cannot be said to have a son just by seeing a son in 
his dream, so also Brahman cannot be said to have mind, 
Prana and senses, as they are in name only, as they are 
non-entities, as they are modifications of ignorance, as they did 
not really exist before the creation, and will not exist after 
absorption. 


Kham—ether, Akasa; Visvasya—of all; Dharini—the 
support. 


Verse two, “He is very luminous, without form, etc.”, gave a 
brief description of the immortal, eternal Brahman or Purusha, 
the object of Para-vidya. The Sruti now proceeds to explain this 
nature in detail and at length. When Brahman is explained in 
detail, only then one will be able to comprehend it easily. 

The five elements, the ten senses, the Prana and the mind 
came out of Brahman. These seventeen Tattvas, or principles, 
include the form side of creation. 
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Ria waht maa fe: MA aang dar: | arg: 
wont eae Aane ugar yA ee adaa IY I 

4. Fire is His head, His eyes the sun and the moon, the four 
quarters or directions His ears, His speech Vedas disclosed, 


the wind is His breath, His heart the universe; from His feet 
came the earth; He is indeed the inner Self of all beings. 


Notes and Commentary 


In this Mantra there is a description of the Virat-Purusha who 
is born of Hiranyagarbha, the first-born. 

Hridayam—heart; Visvam—the whole universe. 

The whole universe is only a modification of the mind, for it is 
absorbed into the mind during deep sleep, and because it 
issues from the mind when waking, like sparks from fire. 

This Deity, which is all-pervading, endless, which is the first 
embodied existence, which has for its body the three worlds, is 
the interior Atman of all created beings, because He is the seer, 
the hearer, the thinker, the knower in all created objects, and 
He is the cause of all. It is said in the next verse that all living 
beings, who come into this world through the five fires, are also 
born of the same Purusha. The five fires are heaven, rain, 
earth, man and woman. 

The various Angas, or limbs, of the Divya Purusha are 
co-related with the cosmos. The world is the body of the Lord. 
This verse shows the Anga-Srishti or creation of limbs. 


were: aAA aca aa: aeaa siteera: yT | 
gard: fata Aaa wet: WaT: Geared agar: 14 UI 


5. From Him is produced the heaven world, which is the first 
fire whose fuel is the sun; from the moon, clouds (the second 
fire); from the clouds, the herbs that grow on the earth (the third 
fire); from these, man (the fourth fire) sheds semen into the 
woman (the fifth fire). Thus many living beings are produced 
from the Purusha. 
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Notes and Commentary 


Agni—the Dyuloka, heaven. 


The sun is, as it were, a fuel for the fire, for the Dyuloka or 
heaven is lighted by the sun. 


From the Purusha, the Dyuloka or heaven has originated. 
From the moon in the Dyuloka, the clouds are produced. Rains 
fall on earth from the clouds and produce plants and herbs. 
Man eats the plants and herbs, and secretes semen. Man 
sheds this semen on the woman and produces living beings. 
Thus gradually from the Purusha are formed many living 
beings. The Purusha is the final cause of the origin of beings. 
Moreover, the auxiliaries, or helps to Karma and their fruits, 
also proceed from the Purusha. 


Heaven, rain, earth, man and woman are here represented 
as five fires. This is the Panchagni-vidya or the science of five 
fires. This is dealt with elaborately in the Chhandogya 
Upanishad. 


qaga: ATA ay fe A agar wa saat IATA | 
PART UAHA Heat: BA a Wat aa Ba: 116 UI 


6. From Him come the Rig, the Sama, the Yajur Mantras, 
Diksha (initiatory rites), all sacrifices and offerings of animals 
(Kratus), the fees given to priests, the year, the sacrificer, and 
the worlds in which the moon purifies, and the sun shines 
brightly. 


Notes and Commentary 


Tasmat—from the Purusha; Diksha—the observances of the 
performer of a sacrifice such as wearing the Mounji, Kusa 
grass, etc., Yajnas—all sacrifices as Agnihotra, etc.; Kratu— 
sacrifices which require a Yupa, i.e., sacrificial post; 
Dakshina—rewards distributed to priests during sacrifice, from 
a single cow to unbounded whole wealth; Samvatsarah—the 
year, the stated time; Yajamanah—the performer of a sacrifice. 

Lokah—the worlds which are the fruits of his Karma, ‘in 
which the moon purifies (the world of the forefathers), and the 
sun shines brightly (the world of gods)’. These are attainable by 
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the Southern (Dakshinayana) and the Northern (Uttarayana) 
paths, and are the fruits of the Karma, performed by the 
ignorant and the knowing, respectively. 


Tea Fat ARM UTGAT: MET AAA: Uyal aai | 
moat ARa aa wet Aes Heras ARAA 119 I 


7. From Him also were produced the gods of various orders 
(celestials), the Sadhyas, men, cattle, birds, Prana, and Apana, 
rice and barley, austerity, faith, truth, celibacy and law. 


Notes and Commentary 


Tasmat cha—from Him also, from the Purusha; 
Bahudha—in many ways, in various groups such as Vasus, 
etc.; Samprasutah—were born or produced; Sadhya—a 
species of Devas, celestials, Vayamsi—birds; Vrihi—tice: 
Yava—barley (for making Havis or oblation); Tapas—austerity, 
this is an indispensable adjunct to Karma, a man with pure 
heart will perform the Karma very efficiently, Tapas purifies the 
heart; Sraddha—faith, faith in the Sastras, in the words of the 
Guru, in one’s own Self, and in a future state necessary to the 
accomplishment of all human ends; Satyam—truth, i.e., 
avoiding falsehood and speaking out what has really 
happened, without harm to others; Brahmacharya—purity in 
thought, word and deed, absence of sexual intercourse, 
celibacy or abstinence; Vidhih—injunction, observance, law, 
the ordinances, the statement of what ought to be done. 


aa VOT: ahead ALATA PAT: AAA: ACT SAT: | ACA 
3a crear ag nA oor Years ARN: Aer Bea 112 II 


8. From Him proceed the seven Pranas (senses), the seven 
flames, the seven kinds of fuel, the seven oblations, the seven 
Lokas (worlds) where the Pranas move, which rest in the cave 
(of the heart), and are placed there seven and seven. 

Notes and Commentary 


Sapta Pranah—the seven Pranas or senses, the seven 
cognitional senses, viz., hearing, touch, sight, taste, smell, 
mind, intellect, or the two eyes, the two ears, the two nostrils 
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and the mouth. Prana here is a term for ‘sense’. That it means 
here ‘sense’ and not vital air, is evident from its attribute ‘seven’ 
which would not agree with vital air. The senses are called 
seven, because there are seven openings in the head which 
lead to them. 


Sapta-archishah—seven flames, rays or lights; or acts of 
sensation, seven kinds of functions, perceptions or powers of 
cognition, their light which enlightens their objects, the power of 
the senses to manifest their respective objects. 


Samidhah sapta—seven fuels, or the objects by which the 
senses are lighted; it is by these objects that the organs of 
sense are fed. 


Homah sapta—sevenfold oblations (knowledge), the 
perception of the sevenfold objects. Sruti says: ‘He offers the 
oblation which consists in the perception of the objects by the 
senses’. Homah are the results of sensation due to the 
conjunction of the senses with the objects. 


Sapta lokah—seven worlds, seven seats of sense-life, i.e., 
the seats or places of the senses where the Pranas move. The 
clause, ‘where the Pranas move’, is intended to exclude the 
vital airs, i.e., Prana, Apana, etc. These seven worlds are the 
internal nerve-centres of the senses, without which the 
external senses cannot by themselves perform their respective 
functions. 


Guhasayah—lying in the cave, resting in the heart, lying 
during sleep in the heart. That which rests in the cavity is called 
‘Buddhi’, the intellect. 


Each sense moves in an approximate world of its own; but all 
the senses are all co-ordinated by the mind (Manas) which is 
located in the heart. 


All Karmas, performed by men of knowledge who propitiate 
the Atman and their fruits, as well as the Karmas performed by 
the ignorant persons, their means and fruits, all these proceed 
only from the highest and the omniscient Purusha. 


As the Jivas have to acquire the experiences of the seven 
planes, they are endowed with seven life-energies, seven 
senses, seven relations, seven objects. In every world there is 
this seven-fold division. Thus the Pranas become forty-nine 
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(Vide Vedanta Sutras Il-iv-5 and 6, which say Pranas are 
eleven). 


aa: Aaa Pras aisen Parra: WaT: | BAST 
Fat steer Tas Ate AREA aT 118 1 


9. From Him proceed the oceans and all the mountains and 
the rivers of every kind; from Him also emanate the annual 
herbs and the juice, by which, the inner Self (subtle body) 
exists encircled by the gross elements. 


Notes and Commentary 


Atah—from Him, from the Purusha; Syandante—flow; 
Sarvarupah—of every kind; Oshadhayah—herbs, plants such 
as corn, barley, paddy, etc.; Rasah—the juice, the sap, sixfold 
taste such as sweetness, etc.; Bhutaih—by the five gross 
elements. 

Antaratma—the internal Atman, the subtle body. The subtle 
body is the Atman, as it were, intermediate between the gross 
body and the soul proper. The physical body envelops the 
subtle body or astral body (Lingasarira). It takes its origin from 
food derived from herbs and saps. It is also sustained by food. 
Therefore, it is called by the name Annamaya Kosa, 
food-sheath. The subtle body consists of the three sheaths— 
Pranamaya (vital sheath), Manomaya (mental sheath) and 
Vijnanamaya (intellectual sheath)—the three sheaths of life, 
mind and intellect. 


ger vad fad ad act wa aga e aq Ad 
erat asters Afai att 1120 I 


N gta fecraquss vere: wave: || 


10. The Purusha alone is all this universe, Karma (sacrifice), 
penance (knowledge), Brahman, the highest immortal; He who 
knows this hidden in the cave of the heart, breaks the knot of 
ignorance even here (on earth), O gentle youth! 
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Notes and Commentary 


Thus all this is born out of Purusha. The Sruti says: 


“The name is mere speech, a modification and falsehood; 
the Purusha alone is true.” Therefore, all this is only Purusha. 
The universe has no separate existence apart from Purusha, 
Brahman. Brahman is the support or abode (Adhishthana) for 
this world. 


Idam—this; Visvam—universe; Para amritam—the high or 
supreme immortal; Guhayam—cavity of the heart; Granthim 
—knot, bond, the bond of ignorance; Saumya—O disciple, 
initiate, good-looking. 

To the question asked by Saunaka, ‘O Bhagavan, what is 
that which being known all this becomes known?’ (I-i-2), the 
answer has been given, i.e., ‘when this Purusha, the Supreme 
Self, the first cause, is known’. It becomes obvious that all this 
universe is Brahman only, and nothing else exists except Him. 


Karma—Agnihotra, etc.; Tapas—penance, knowledge. 


All this has come out of Brahman. Therefore everything is 
Brahman. 


He who knows that he himself is this Brahman, the highest 
and the immortal, placed in the hearts of all living beings, 
destroys ignorance, attains knowledge of the Self and 
becomes Immortal. 


Iha—here, even while living in this world, in this body, and 
not merely after death. 


Thus ends the First Khanda of the Second Mundaka. 


CHAPTER II—SECTION II 


mA: uA Ten wa ngagai | 
wania ea e wt faamragis 
IATA 112 1 


1. Bright, near, moving in the cave (of the heart), is the great 
Being, the support of all. In Him is centred all that moves, 
breathes and winks. Know this as what is all that has form 
(gross), and all that is formless (subtle), which is to be adored 
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by all, which is beyond the reach of man’s knowledge, and the 
highest of all. 


Notes and Commentary 


Sannihitam—near, as Brahman is our innermost Self, there 
is nothing closer to us than Him; Avih—bright; Guhacharam— 
moving in the cavity, dwelling in the heart; Mahat—the great, 
because Brahman is greater than all; Padam—goal, that which 
is attained (Padyate), always by everybody in deep sleep, or in 
Mukti, reached by all, because it is the seat of all. 

Why is Brahman said to be great? Because all this universe 
is centred in Brahman, just as the various spokes are centred in 
the nave or wheel-ring of the chariot. 

Ejat—moving, i.e., birds, etc.; Pranat—breathes, men, 
horses, cattle, etc.; Nimishat—winking; Sat—that which has 
form, gross; Asat—that which has no form, subtle; 
Varenyam—the adorable of all, the highest, the best, because 
of all objects, it is the only eternal entity, therefore it is to be 
sought after or desired by all; Param—beyond understanding, 
beyond the reach of worldly Knowledge, higher than, beyond 
the reach of common people; Varishtham—the highest of all, 
because Brahman is free from all faults, is the support for all, is 
the innermost Self of all, is the inner ruler of all, is the only 
immortal entity. 

Know this Brahman, which is beyond the reach of intellect 
and senses, through intuition, or direct spiritual experience in 
deep meditation. Knowledge of Brahman is not mere 
intellectual knowledge. To know Brahman is to become 
Brahman. To realise Brahman is to merge in Brahman and 
become identical with Brahman. Brahman cannot be reached 
or realised by those who are endowed with gross or impure 
mind. But those thirsting aspirants, who are endowed with the 
four means and a pure, subtle mind, who are equipped with the 
instructions of their preceptors, will surely attain Brahman. 
There is no doubt of this. 
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aa Riaan sy a afetg rent AR AAA | aag 
Wa ua mog gH: | aaa aayd agoi MA 
Tag 12 1 


2. That, which is brilliant, smaller than the smallest, that on 
which all the worlds are founded and their inhabitants, is this 
Immortal Brahman. That is the Prana, speech and mind. That is 
true and immortal. That is to be targeted. Strike it. O gentle 
youth! 


Notes and Commentary 


Archimat—brilliant, because the sun, the moon and the 
stars, the fire and the lightning, shine by the light of Brahman. 

Anubhyonucha—subtler than the subtlest grain or atom. 
From the particle ‘cha’, it is clear that it is also bigger than the 
biggest, such as earth. 

Brahman is the abode of this world with all its inhabitants. He 
is life, speech, mind and all the instruments. Brahman is the 
Prana of Pranas, mind of minds, ear of ears, eye of eyes. 
Prana, mind, eye, etc., derive their power and intelligence from 
Brahman. This immortal Brahman is the internal intelligence of 
Prana, mind and the senses. Therefore Brahman is true and 
endless. 

Veddhavyam—that which is to be pierced or aimed at, the 
target, should be seized by the mind. The mind should be fixed 
or concentrated on Brahman. Therefore, O gentle youth, strike 
that, concentrate your mind on Brahman. 


apisan werd wt quran deea sara 
AGATA Uda Met aang ares fake 113 1 


3. Having taken the bow supplied by the Upanishads, the 
great weapon, and fixed in it the arrow sharpened by incessant 
meditation, and having drawn it with the mind fixed on the 
Brahman, strike, O gentle youth, that mark, the immortal 
Brahman. 
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Notes and Commentary 


How Brahman is targeted, is now explained. The first verse 
taught that Sravana (hearing) should be done. The second 
verse taught that Manana (reflection) should be done. The third 
verse now teaches that meditation also is necessary. 


Dhanuh—bow, Pranava is the bow; Grihitva—having taken 
or seized; Upanishadam—pertaining to the Upanishad, i.e., the 
syllable Om. The mystic word Om which is the chief topic of 
explanation in all Upanishads; Mahastram—great weapon, i.e., 
the arrow; Saram—the arrow, i.e., the mind; Upasya—by 
meditation. 


The arrow, i.e., the mind, is sharpened, or rendered pointed, 
by constant meditation. 


Sandhayita—let him put or place, must be fixed; 
Ayamya—drawing the bow, having drawn. 


After fixing the arrow in the bow and drawing it, i.e., drawing 
the mind and the senses from their external objects, and 
bending, i.e., concentrating on Brahman, hit the mark or target, 
the immortal Brahman, i.e., merge in Brahman through deep 
meditation. 


Tat-bhava-gatena—with the sole aim, with thought or idea 


directed or absorbed in Brahman; Viddhi—penetrate, aim, hit, 
know, meditate upon. 


wera Aq: WT DAT Ta GAE | sa | Ager 
mara Wad IX I 


4. Pranava (Om) is the bow, the Atman is the arrow, and 
Brahman is called its aim. It is to be hit by a man who is 
self-collected (with concentration), and then as the arrow 
becomes one with the target, he will become one with Brahman. 


Notes and Commentary 


What the bow and the rest referred to, in the previous verse, 
is explained. 


Just as the bow is the cause of the arrow entering the target, 
so the Pranava, the sacred Om, is the cause of the mind, the 
Jivatma, entering the immortal Brahman. The constant 
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repetition of Om purifies the mind. When the mind is purified by 
Japa of Om, it becomes fixed in Brahman, just as the arrow is 
fixed in the target by the force of the bow. Just as the bow helps 
the arrow to enter the target or mark, so also the repetition or 
Japa of Om, and meditation on Om, helps the mind to get itself 
fixed in Brahman. Therefore, the Pranava is like a bow. 


Sarah—the arrow, the mind is the arrow; Lakshyam—the 
mark, the aim, the target; Apramattena—by one undistracted in 
mind, not heedless, not thought-distracted; Veddavyam—to be 
pierced, to be hit or should be hit, to be known and meditated 
upon. 


The Brahman, which is the mark or target, should be 
targeted by one who is self-collected, who has an undistracted 
or one-pointed mind, who has subdued his senses and mind, 
who is disgusted with sensual pleasures, who is free from 
attraction for sensual objects, who is free from the excitement 
caused by the thirst to possess sensual objects. 


Saravat—like the arrow; Tanmayah—entered in Him, fixed in 
Brahman; Bhavet—let him become. 


When Brahman is hit or meditated upon with an one-pointed 
mind, the mind or the individual soul becomes like the arrow, 
one with the mark, Brahman. 


When the arrow becomes one with the mark, he who aims 
attains success. So also, the aspirant who meditates on 
Brahman attains success, obtains the fruit of his meditation, 
when he merges himself in Brahman, removing the erroneous 
notion that the body, etc., is the Atman. 


Thus Sravana (hearing), Manana (reflection) and 
Nididhyasana (deep meditation) of Brahman have been taught. 
This is the method of Brahma-upasana, Jnana-abhyasa or 
Brahma-abhyasa. 


afer: yà aaga aa: We wots ad: | aac 
WHY ACHAT ara Agaga Aq: 114 II 


5. In Him the heaven, the earth, the sky, the mind with the 
Pranas (senses), are centred. Know Him alone as the Atman of 
all, and leave off all other speech; this is the bridge to 
Immortality. 
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Notes and Commentary 


Yasmin—in whom; Dhyau—the heaven; Prithvi—the earth; 
Antariksham—the sky, the interspace, the astral plane; 
Otam—are woven, sewn, fixed, are based. 

The three worlds, mind, all senses and all life-breaths, are 
supported by Brahman. They are centred in Brahman. He is the 
one support for all. 


Brahman is exceedingly subtle. It cannot be easily grasped 
or comprehended by the mind. The repetition of ideas is for the 
purpose of making it more easily comprehensible. 


Atman is the internal principle, the Self, of all living beings. 


Esha amritasya setuh—this Brahman is the bridge to the 
shore of Immortality, across the ocean of life. 

Know Him alone as the one Self of all. Leave off all other 
speech of the nature of Apara-vidya, and Karmas with their 
aids and fruits, because the knowledge of Brahman is the road 
to Moksha, final emancipation, the bridge, as it were, by which 
the great ocean of Samsara is crossed. 


Another Sruti says: “Having known Him thus, one goes 
beyond death; there is no other road to salvation’. 


AT FA WAM EAT VA ASA: A Wis Tea 
Waar: | AAA earaa sear cated a: una ana: 
qea, G N 


6. He moves about, becoming manifold within the heart 
where the nerves meet, like spokes fastened to the nave of a 
wheel; meditate on Om as the Self. Hail to you, that you may go 
to the other side beyond darkness. 


Notes and Commentary 


Arah—spokes; Ratha-nabhau—in the nave or hub of the 
wheel of the chariot; Samhatah—fastened or fixed, meet; 
Antascharate—moves within the heart; Bahudha jayamanah— 
becoming manifold, such as Visva, Taijasa, Prajna, the 
apparent modifications that the Atman undergoes in the 
ignorant state when swayed by anger, joy, etc., according to the 
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conditions of the mind; the manifold modifications of seeing, 
hearing, wishing, thinking, knowing, etc. 

Within the heart, where all the nerves that run through the 
body meet together, as the spokes in the nave of the wheel, the 
Atman dwells as the silent witness of the three states of 
consciousness, viz., waking, dream and deep sleep, and all 
actions such as seeing, hearing, thinking, feeling, knowing, etc. 
The heart is a vital centre, where the aspirant should meditate 
on the Atman. All faculties and divine attributes are centred in 
the heart. 

Brahman is the Antaryamin, the inner ruler. He resides in the 
heart. He moves within the heart in order to give life and energy 
to the organs. 

Svasti—may it be well, hail; Vah—to you (disciples); 
Paraya—in crossing to the further shore beyond darkness. 

Svasti va paraya—the preceptor gives his benediction to his 
disciples that they may attain Brahman without hindrance. 

It has been said:‘The preceptor who knows must instruct the 
disciples’. The disciples are those who are thirsting for attaining 
the knowledge of Brahman, who, therefore, have abandoned 
Karma and taken to the path of renunciation, the road to 
salvation. 

Parastat—beyond. Beyond what? Beyond the darkness of 
ignorance, for the realisation of the true nature of the Atman 
devoid of ignorance. After crossing the ocean of Samsara, you 
will have to reach Brahman, who is the subject of Para-vidya. 

Meditate on Om with all its attributes. Meditate on Om as the 
Self or Brahman. Meditate in the heart, in order to attain the 
Supreme Brahman, with the help of the sacred Mantra Om. All 
evils will cease. You will attain immortality and eternal bliss. 


a: Waa: adfasets ufem yA fea wat ae 
samara sA Sa: Noll 

aAa: mA ARASA gd aAa | afgara 
uftagated ett aaan RNR ie 1 
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7-8. This Atman who is omniscient, who knows everything in 
detail, whose glory is manifested in the world, is placed in the 
ether, in the bright city of Brahman. He is of the nature of the 
mind, and becomes the guide of life and the body. He subsists 
in food, in close proximity to the heart. The wise behold, with 
the aid of their superior knowledge, the Atman which shines 
forth, full of bliss and is immortal. 


Notes and Commentary 


Yat—who; Sarvajna—all wise; Sarvavit—who knows 
everything in detail. l 

Where Brahman is, is now explained. He, who is all-wise, 
whose greatness is thus manifested in the world, is to be 
meditated upon as the Atman residing in the ether in the 
shining city of Brahman (the heart). 


The glory of Brahman is celebrated on this earth. What is 
that glory? This world itself is the manifestation of His glory. The 
law that prevails in this world, the beauty in the flowers, 
landscape and Himalayan scenery, the power in the electricity, 
all bespeak of His glory. 

By whose command the sun and the moon stand apart, the 
heaven and the earth stand upheld in their places? By whose 
command, minutes, hours, days and nights, half-months, 
seasons, years, all stand apart? By whose command the sun 
and the moon always rotate as the flaming firebrand? By 
whose command do the rivers and the oceans not overstep 
their limits? By whose command all Karma, their performers 
and their fruits do not likewise go beyond their appointed time? 
By whose command all that is movable and immovable obey 
the universal law? By whose command do the seasons, the 
solstices and the years not transgress? It is His. This is His 
glory. 

Yasya—whose; Easah—this; Mahima—glory; Bhuvi—in the 
world. 

Brahmapure—in the city of Brahman, the body, the temple of 
God, the lotus of the heart. Brahman is always manifesting 
Himself there, in the form of intelligence and consciousness. 
So the lotus of the heart is called Brahmapuri. 
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Divye Brahmapure—in the shining city of Brahman. The 
lotus of the heart is very effulgent because the self-luminous 
Brahman dwells there. Aspirants meditate on Brahman in the 
lotus of the heart as self-effulgent light. So the lotus of the heart 
is called the effulgent city of Brahman. 


Vyomi—in the Akasa or ether within the cavity of heart. 
Brahman is all-pervading. Beginners cannot meditate on the 
all-pervading Brahman. So to begin with, they meditate on 
Brahman, as a mass of light of the size of a thumb, seated in 
the cavity of the heart. Gradually, when they advance in 
meditation, they become fit to meditate on the all-pervading 
consciousness. The previous meditation falls away by itself, 
and meditation on the all-pervading Brahman comes by itself, 
in a mysterious manner, through the inscrutable force of 
meditation (Achintya-sakti). 

Manomaya—of the form of mind. In the embodied state, the 
Atman is conditioned by the mind. 


Prana sarira neta—leader of the Prana and the body, the 
controller of the Prana and body. Neta—the inciter, the guide, 
the controller. Because He leads or guides the Prana and the 
body from one gross body into another body, He is called ‘Prana 
sarira neta’. 


Pratishtitah—fixed, abides, is placed; Anne—in the food, 
i.e., in the body which is a modification of the food eaten, and 
which grows and decays day by day; Hridayam—heart, 
intellect; Sannidhaya—being seated, fixing in the cavity of the 
lotus, for the Atman is really seated in the heart and not in the 
food; Tat—That, the Atman. 


Vijnanena—through direct knowledge, intuition, 
(Aparoksha) direct perception, through the illumination 
produced by constant meditation on Brahman, with a pure 
heart and a heart free from desires. When the aspirant, who is 
equipped with the teachings of the Sastras and the preceptor, 
and the four means of salvation, who is free from desires and 
cravings, who has controlled the mind and the senses, and 
who is full of dispassion, discrimination, renunciation, 
meditates constantly on Brahman, direct knowledge of the Self 
dawns in him. 
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Paripasyanti—see, realise; Dhirah—the wise who have 
practised Sravana (hearing of Srutis), Manana (reflection on 
Brahman) and Nididhyasana (meditation); Anandarupam—of 
the nature of Bliss; Vibhati—manifests Himself, shines as the 
Self always. 


The Atman, Brahman, pervades the whole body. It will be 
easy for neophytes to concentrate on the heart. So it is said 
that the Atman is seated in the heart. 


fad zaafa udaan: | eftaed ares matà 
afara UTA 118 1 


9. The knot of the heart is broken, all doubts are solved and 
all his Karmas perish, when He who is both high and low is 
beheld. 


Notes and Commentary 


The fruit of knowledge of Brahman is described in this verse. 

Bhidyate—is broken, destroyed or pierced; Hridaya—the 
heart; Granthi—knot of the heart, bond, fetter, which consists of 
ignorance, love and hatred, worldly desires, and the group of 
tendencies in the mind due to ignorance and Karma. 


The bonds are Avidya-bond (ignorance), the Lingadeha- 
bond (subtle body), the Prakriti-bond, Kama-bond (lust) and 
the Karma-bond (actions). 


The group of desires and tendencies cling to the intellect. 
They do not belong to the Atman. The Atman is ever pure. 
These knots constitute the basis of ignorance. When these 
knots are cut asunder, ignorance is destroyed and knowledge 
of Self dawns. 


Chhidyante—are cut asunder; Sarva samsayah—all doubts. 


The doubts trouble worldly men up to their death. Their flow 
is continuous like the stream of Ganga. Even advanced 
aspirants are sometimes assailed by doubts. All doubts are 
caused by ignorance. All doubts are cut asunder when one 
attains Self-realisation, when ignorance is dispelled. 


Kshiyante—are destroyed; Karmas—there are three kinds 
of Karma, viz., Sanchita (accumulated results of works), Agami 
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or Kriyamana (results of current works done in this present life 
which will bear fruit in future lives), and Prarabdha (the effects 
of one’s works which brought about this birth, which have 
already begun to germinate and bear fruit in this life). 


When one attains Self-realisation, only the Sanchita and 
Agami are destroyed. Prarabdha still remains. It must be 
worked out, enjoyed. It must be exhausted by actual enjoyment 
in the present life. On account of Prarabdha only, this body 
continues to exist even after the attainment of knowledge of the 
Atman. The body will fall only when the Prarabdha is 
completely exhausted. The potter stops rotating the wheel, but 
the wheel still continues to revolve on account of the 
momentum of the previous force given by the potter. Even so, 
the body of the sage continues to function on account of the 
force of Prarabdha, which has already begun to operate. You 
cannot withdraw the arrow that has already been discharged. It 
must work out. Even so is this Prarabdha. 


Paravare—both high and low, high as being the cause and 
low as being the effect. 


When Brahman is realised directly as ‘I am He’, one attains 
liberation, ignorance, the cause of Samsara being destroyed. 


Rud a aA Aa wa fence | aeg Satire 
watirederarataat fag: 1120 1 


10. In the innermost golden sheath, there is the Brahman 
without stains and without parts. That is pure, that is Light of 
lights. That is what the knowers of the Atman realise. 


Notes and Commentary 


This and the next two verses briefly express the meaning 
already given. 


Hiranmaye—luminous, full of light, bright with intelligence 
and knowledge; Pare—the highest, the deepest core; Kose— 
in the sheath; Pare kose—in the highest sheath, the deepest 
core of man (dwells Brahman, stainless, indivisible and pure). 
Just as the sheath envelops the sword, so also the five 
sheaths, viz., Annamaya Kosa (food-sheath), Pranamaya 
Kosa (vital sheath), Manomaya Kosa (mental sheath), 
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_ Vijnanamaya Kosa (intellectual sheath) and Anandamaya 
Kosa (Bliss sheath) envelop the Soul. So man is not able to 
behold his Atman. These sheaths stand as veils between man 
and the Soul. _ 

Why is it called the highest sheath? Because it is the place 
where the Atman is realised or located, because it is the 
innermost of all, the deepest core of man. 

Virajam—stainless, without Rajas or passion, free from evil, 
free from all the Gunas of Prakriti, free from the taint of 
ignorance and all other faults; Brahma—Brahman, so called 
because it is the greatest of all and the Atman (Soul) of all; 
Nishkalam—indivisible, without parts, free from the 16 Kalas or 
parts (See Prasna Up. VI); Subhram—pure, white, because itis 
stainless and devoid of parts, therefore it is pure. 

Jyotishamjyoti—the Light of all lights. The Light of Brahman 
illumines even the sun, the moon, the stars and the fire which 
illumine all other things. The light of the sun, etc., is due to the 
splendour of the intelligence of the Brahman within. The Light 
of the Atman is the highest Light, which is not illumined by other 
lights. Hence Brahman is Self-luminous. 

Atmavidah—the knowers of the Atman; Viduh—know, 
realise. 

The knowers of Atman, who know the Self as the witness of 
the three states of consciousness, waking, dreaming and deep 
sleep, know and realise this Brahman who is stainless, 
indivisible, pure, who is the Light of all lights and who dwells in 
the luminous sheaths of intelligence. Those persons whose 
minds are impure, whose vision is of an objective nature, 
cannot realise or know this Brahman. 


a aa Gat wife a Sega Aa aa writ pasa: | 
aa mrang ad aca urar ada AMN sie? il 


11. The sun does not shine there, nor do the moon and the 
stars, nor these lightnings and much less this fire. When He 
shines, everything shines after Him. By His Light all this is 
illumined. 
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Notes and Commentary 


How Brahman is Light of all lights is explained in this verse. 

The sun cannot reveal that Brahman. Brahman illumines the 
sun, the moon, the stars and the lightning. The sun, etc., shine 
after Him. The light of the sun, etc., depends upon the Light of 
Brahman. 

The sun, etc., do not illumine Brahman, i.e., do not make Him 
manifest. 

The sun illumines the whole universe with the Light of the 
Atman. Just as water, exposed to the sun or the fire, borrows its 
heat from the sun or the fire, so also the sun, the moon, etc., 
borrow their light from Brahman. They have not the inherent 
capacity to illuminate. 

That which is not light itself cannot illumine others. The pots 
are not endowed with luminosity. So they cannot illumine 
others. The sun and the rest have light and so they illumine the 
objects of this universe. As Brahman illumines the sun and the 
rest, and as it is not in need of any other extraneous light for its 
own illumination, the self-luminous nature of Brahman is 
inferred. 

The intellect also borrows its light from Brahman only. 
Through the Light of Brahman only, you attain knowledge of 
any object. The Light of Brahman only reveals the object. There 
cannot be memory, remembrance, recognition and knowing 
without the Light of Brahman. Cf. Katha Up. II-ii-15, and Svet. 
Up. VI. 14.) 


addaa FRAT HE TATEHET AVATAR | ster srteNt 
a wad melas Aaa aay 1182 I 
NR Raas Rda: wave: 11 
U ofa fedtaqusss amaa | 


12. That immortal Brahman is before, that Brahman is 
behind, to the right and to the left, below and above, 
all-pervading, Brahman alone is all this, it is the highest. 
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Notes and Commentary 


It was stated before that Brahman alone is true, and all else 
is only its modification, is a mere name and falsehood, a matter 
of speech only. This is again affirmed as a conclusion in this 
verse. 


All this is the immortal Brahman. He is everywhere, above, 
below, in front, at the back, to the right and to the left. All this 
world is indeed the Supreme Brahman. 


He is in the east and the west, in the north and the south, in 
the zenith and the nadir. Brahman alone pervades in all 
directions. This Brahman is the best (Varishtham), the highest 
of all. 


Brahman was taught to be meditated upon, as in the heart 
and the golden sheath (Hiranmaya Kosa). But, lest one should 
mistake that Brahman is thus limited in these two places only, 
this Mantra declares that He is everywhere, though the heart is 
selected as the best place for the purpose of meditation. 

All perception except Brahman is mere ignorance, just as 
the perception of a snake in a rope. Srutis emphatically declare 
that the one Brahman alone is really true. 


Thus ends the Second Mundaka 


CHAPTER III—SECTION | 


Gl Gaul Vas Ma BA get ufacaae | 
cae: Au Caveat arn 112 11 


1. Two birds, inseparable companions, dwell upon the same 
tree. One of them eats the sweet fruit of the Asvattha tree, the 
other looks on without eating. 


Notes and Commentary 


The Para-vidya, by which the immortal Purusha, Brahman, 
could be known and realised, by whose knowledge the cause 
of Samsara, such as the knot of the heart (ignorance, desire 
and action) can be totally destroyed, has been explained. 
Yoga, which is the means to the attainment of Brahman, the 
supreme Self, has also been explained, by an illustration of the 
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bow and the arrow. Now, the present section deals with the 
auxiliary means to that Yoga, such as truth, austerity, celibacy, 
etc., by which the knowledge of Brahman is obtained. 


Suparna—of handsome plumage, birds. 


The two birds are Jiva (the individual soul) and Isvara (Lord). 
The Jivatman is limited by Avidya, ignorance. Therefore, he is 
bound by body, mind and works. Isvara is conditioned by Maya, 
but Maya is under His control. Therefore He is free, omnipotent 
and omniscient. 


Some take mind as the one bird, as it is the real doer and 
enjoyer, and Brahman, the Supreme Self, who is the silent 
witness (Sakshi) of the modifications of all minds, and three 
states of consciousness (the waking state, the dreaming state 
and the deep sleep state), and who is not tainted in the least by 
the effects of Samsara (good and evil), as the other bird. The 
Jiva has to eat both the sweet and the bitter fruit (has to 
experience pleasure and pain). 


Sayuja—inseparable friends, constant companions; 
Sakhaya—bearing the same name, having same cause of 
manifestation; Samanam—the same; Vriksham—the tree 
(Asvattha), the body. 


Two birds perch or nestle on the same tree. Tree here means 
body. A tree can be cut or destroyed. This body also can be cut 
or destroyed. So the body is compared to a tree. 


The two birds are inseparable. The Jivatman (the individual 
soul) and the Paramatman (the Supreme Soul) are 
inseparable. The Jivatman is only a reflection or image of 
Paramatman. Just as the sun’s image in the water cannot be 
separated from the sun, so also the individual soul cannot be 
separated from the Paramatman. The reflection of 
Paramatman in the mind-mirror is Jivatman. 


Parishasvajate—dwell upon, embrace, cling to, nestle, just 
as birds go to the same tree for tasting the fruits. This 
mysterious tree has its root high up in Brahman and its 
branches (Prana, senses, etc.) downwards. It is impermanent. 
It has its source in Avyaktam, Maya, the unmanifested Mula 
Prakriti. This tree goes by the name Kshetra, the field. The 
fruits of the Karma of all living beings hang on it. 
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Pippalam—the fruit of the Asvattha tree, the effects of 
Karmas generated by the body (pleasure and pain); 
Svadu—sweet, with relish; Atti—eats; Anasnan—not eating; 
Abhichakasiti—looks on. 


The Jiva or Kshetrajna, who is subject to ignorance, passion 
and attachment, eats or tastes the fruits of Karma in ignorance, 
viz., happiness and misery. The Lord, who is pure and 
omniscient, does not eat, for He is the director of both the eater 
and the thing eaten, and He is the eternal witness of all. He 
does not taste but simply looks on. His mere witnessing is 
direction, as in the case of a king. On account of ignorance, the 
Jiva identifies himself with the body, mind, Prana and the 
senses, and feels that he is the real doer and the enjoyer, 
although it is the Prakriti or the mind that really works and 
enjoys. The Atman, Brahman, is always the silent witness. He 
is non-doer (Akarta) and non-enjoyer (Abhokta). Enjoyment 
and agentship are superimposed on the Jiva by the mind. 
When the ignorance is destroyed, when the heart is purified, 
when knowledge of the Self dawns, the knots of the heart are 
cut asunder, all his Karmas perish, the ideas of doer and 
enjoyer are annihilated. He becomes identical with the 
Supreme Self and attains liberation. (Cf. Svet. Up. 1V-6 and 
Katha. Up. l-iii-1) 


art gat geal Aasi vrata yaar: | 
We war uaaa afearatate MaR: 112 1 


2. Being seated on the same tree, the Jiva, immersed (in 
ignorance) and deluded, grieves on account of helplessness. 
But when he sees the other, the Lord, who is adored by all and 
His glory, then he becomes free from grief. 


Notes and Commentary 


Nimagnah—immersed in worldliness, ignorance; 
Anisaya—for its impotence; Sochati—grieves. 


The Jiva, on account of his passion, attachment and desire 
for the fruits of Karma, is deluded. He is immersed in 
ignorance. He thinks that the body is the Atman and that he is 
the son of this man. He thinks ‘I am lean’, ‘| am stout’, ‘| am 
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happy’, ‘lam miserable’, ‘I did that work’, ‘I will enjoy such and 
such fruit’, ‘I lost my property’, ‘My son is dead’, etc. He grieves 
with helplessness. He is born again and again in this world. On 
account of the result of virtuous actions stored up in many 
previous births, he comes across a compassionate preceptor 
and gets spiritual instructions. He controls the senses and the 
mind, develops virtuous qualities and practises meditation on 
the Self and experiences ‘I am the Immortal Self, which is 
beyond pleasure and pain, virtue and vice’. Then he becomes 
free from sorrow, pain and death and enjoys the eternal Bliss of 
his own Self. 


Vitasoka—free from sorrow or grief. 


The first half of the verse describes the cause of bondage, 
namely, the soul being immersed in bodily enjoyment and the 
delusion of ‘I’ and ‘mine’. The next half shows the method of 
emancipation. He sees the Lord, the ever-content and the 
adorable, wishes to become like the Lord, frees himself from 
ignorance and attains God-consciousness. (Cf. Svet. Up. IV-7.) 


aar Ua: Ud BHAA HARA For TAA | 
dat fagrquaare faye roa: oe ÀN 113 1 


3. When the seer beholds the golden-coloured 
(self-effulgent) creator (of the world), the Lord, the Purusha, the 
source of Brahma, then that wise one, shaking off good and 
evil, becomes stainless and attains supreme equality. 


Notes and Commentary 


Rukmavarnam—golden-coloured, self-effulgent, of 
imperishable brightness, like that of gold; Yada—when; 
Pasyah—the seer, one who sees, i.e., a learned man, a man of 
practice; Pasyati—sees; Kartaram—the creator of the world; 
Brahma yonim—Brahman, who is the source of the manifested 
Brahma or Hiranyagarbha; Vidvan—the wise, the Aparoksha 
Jnani; Niranjana—without blemish, the stainless; 
Paramam—the superior; Samyam—equality, similarity, unity; 
Upaiti—attains. 

When he realises Brahman, he shakes off merits and 
demerits, i.e., burns away good and bad deeds, which form a 
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bondage, to their very root, and being freed from sorrow, 
attains that supreme equality or identity with Brahman. 


The Seer realises that virtue and sin are creations of the 
mind only. He knows now that good and evil, merit and demerit 
cannot touch the ever-pure Atman. All dualities, distinctions 
and differences vanish from him now. He realises that the Lord 
whom he was worshipping upto this time, is his own Self and 
his self is identical with the Supreme Self, Paramatman. 


wont ae a: ad fasratagrearaa afar | 
anhs aen: aaas wafaet afte: tiv 


4. This is verily, Prana, i.e., the Lord shining forth in all living 
beings. The wise, who thus knows, does not talk of anything 
else. He sports in the Self, he delights in the Self, and 
performing works, he is the greatest among the knowers of 
Brahman. 


Notes and Commentary 


Prana—here, Prana means Isvara; Sarvabhutaih—in all 
beings from Brahma down to the worm; Vibhati—shines forth; 
Ativadi—much talker, a vain babbler. 


He, who has attained Self-realisation, who feels ‘I am He’, 
who is the knower of the one Atman that dwells in all beings, 
who sees, hears and knows none other than the Atman, cannot 
talk of anything else. How could he talk of anything else? 


Atma krida—one who delights, disports in his own Atman 
and not elsewhere, such as in son, wife, etc. Atmaratih—one 
who delights in his own Atman, Self. Krida or play needs some 
external help, but delight does not require any external help. In 
delight, there is no attachment to an external object. 


Kriyavan—the performer of devotional practices, performer 
of pious works, who constantly meditates on the Lord: one 
whose activities consist of knowledge, meditation, worship, 
prayer, freedom from desire, etc. He explains to others the 
scriptures. He is active in teaching those who are inferior to 
him. He becomes a teacher among seekers of Brahman. 


Atmaratikriyavan—some contend that this single compound 
term denotes a combination of both Karma, i.e., Agnihotra and 
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the rest, and the knowledge of Brahman. It is not possible for 
one to be playing with external objects, and at the same time, to 
delight in the Atman. He who has abandoned all external 
activities only can delight in the Self. Action and delight in the 
Atman are opposed to each other like darkness and light. 
Therefore the statement, that a combination of Karma and 
Knowledge is inculcated in this verse, is certainly the prattle of 
the ignorant. 

Brahmavidam—among the knowers’ of Brahman; 
Varishthah—the best. 

Sporting in the Self, delighting in the Self, performing pious 
works (enjoined), this man is the best of those who know 
Brahman. 

Realisation of Brahman as the one common consciousness 
in all beings, alone is real wisdom. The so-called thrilling 
lectures on worldly topics or secular sciences, is only idle talk 
or vain babbling. 


JA maa BT AAT SEMA Terao Fray | 
ated I Saree R yt a aA aera: ATANT: 11% 1 


5. This Atman is to be verily obtained by the constant 
practice of Truth, penance, perfect knowledge and celibacy. 
He, whom the sinless behold, is the pure and effulgent within 
the body. 


Notes and Commentary 


Satyena—by truthfulness; Labhya—is to be attained. 


The direct vision of Brahman, Aparoksha Brahma Jnana, is 
to be attained by truth, by abstaining from falsehood, etc. 


Tapas—concentration. This is usually translated as 
austerity. Concentration of the mind is the highest Tapas, 
because withdrawing the mind and the senses from the 
external objects and concentrating it on the Atman, is the most 
difficult form of austerity. Concentration is of greatest help to 
the aspirant, because the mind is turned inside towards the 
Atman. The performance of the Chandrayana Vrata (a 
penance), etc., is not as helpful as concentration. 
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Samyag-jnanena—by perfect, sound, ripe, Aparoksha 
knowledge of Brahman; by true knowledge of the Atman. 
Aparoksha is direct perception of the Atman, through intuition 
or Anubhava (spiritual experience). 

Brahmacharyena—by celibacy, by controlling the senses, by 
abstinence from sexual pleasures. 

Nityam—always, constant. This word should be read with 
every one of the words ‘truth’, ‘penance’, ‘perfect knowledge’, 
‘celibacy’, thus: constant practice of truth, constant practice of 
penance, etc. 

The Atman, that should be attained by these means, viz., 
truth, Tapas, etc., is now explained. 

That Atman is resplendent, pure. He is within this body. 

Jyotirmayah—resplendent, full of light, abounding in 
luminosity; | Subhrah—pure, untouched by matter; 
Yatayah—the anchorites, those who are habitually seeking the 
Truth, i.e., the Sannyasins, self-controlled Sannyasins_ or 
ascetics. 

Pure and pious householders, who are freed from faults, 
who have devoted their lives for the worship of the Lord and 
who constantly practise meditation, are also Yatis. 

Antah sarire—within the body, in the midst of the body, i.e., in 
the Akasa of the lotus of the heart; Kshinadosha—sinless, 
whose faults have become exhausted, spotless, devoid of all 
taints of mind such as anger, etc.; Pasyanti—see. 

This Atman is attained by Sannyasins or ascetics with these 
aids, such as constant practice of truth, Tapas, etc. This Atman 
cannot be attained by occasional practice of truth, Tapas, etc. 

This Atman is attained by meditation. This verse describes 
some accessories to meditation such as truthfulness, penance, 
celibacy, etc. Meditation leads to direct or intuitive Knowledge. 


aada wad Ad wea wet faadt aan: | 
ANRA ICT SA AE OH PTT 1G N 


6. Truth alone triumphs, but not falsehood; by truth is opened 
Devayana, or the path of the Devas, by which the sages, 
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satisfied in their desires, proceed to where there is that highest 
place of the True One. 


Notes and Commentary 


Satyam—truth; Jayate—conquers; Anritam—falsehood; 
Pantha—path; Vitatah—is opened, is laid out; Devayana—the 
path of the Devas, the divine path, the spiritual path; 
Aptakama—whose_ desires are satisfied; © Paramam 
nidhanam—highest place or abode. 

He who speaks truth, wins. He who speaks falsehood is 
treated with contempt by the people. He is not trusted by 
anybody. Truth is, therefore, a strong auxiliary to the attainment 
of Brahman. Brahman is Truth. Brahman is to be attained by 
speaking truth. 

Further, it is only by speaking truth that the Devayana, the 
path of gods, the divine path, is widened or opened, i.e., is kept 
up continually, by which road the sages (Rishis), free from 
desires, deceit, delusion, pride, vanity, fraud and falsehood, 
ascend to the Supreme abode of the True, which is attainable 
by the important aid, Truth. 

The divine path (Devayana), in a general sense, is the 
spiritual path of aspirants, wherein they practise rigorous 
discipline to purify and steady the mind and to fix it on the 
Atman. Truth is the most important discipline. 

In a technical sense, Devayana is the path of gods which 
takes the devotees, who are entitled for gradual liberation, 
Krama Mukti, to Brahmaloka. 


gee aen Ree gena Teena aÀ | 
Rag aaa a wpaitaga fed ETA, 9 I 


7. That (true Brahman) shines forth, vast, divine, 
inconceivable, subtler than the subtle; It is far beyond what is 
far and yet near here, and seen fixed in the cave (of the heart) 
by the wise. 
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Notes and Commentary 


Brihat—vast, grand, great; Divyam—divine, heavenly, 
effulgent, self-luminous; Achintya—inconceivable, beyond 
imagination, unthinkable. 

The Brahman, that is attainable by truth, etc., is vast, 
because it is all-pervading. Brahman is self-luminous. It is 
imperceivable by the senses and subtler than even the subtle. 
Therefore it is unthinkable. 

Sukshmat sukshmataram—more subtle than even the 
subtle, such as Akasa and the rest. As it is the cause of all, itis 
exceedingly subtle; Vibhu—shines forth diversely, in various 
forms; Durat-sudure—greatly farther than the far, distant than 
the farthest distance, it is farther even from the most distant 
places because it is infinite, it cannot be, in the least, 
approached by the ignorant; /ha—here in the body itself; 
Antike—within. 

Brahman is also very near. He is in the body itself. He dwells 
in the heart. He is the innermost self of all beings. He is the Life 
of life. He is within the Akasa of the heart. Brahman is very far 
for those who are worldly-minded, is very near to those sages 
who have attained Self-realisation, and also to those thirsting 
aspirants who meditate on the Self in the heart. As Brahman is 
all-pervading, he is said to be both far and near. 

Guhayam—in the cavity, in the intellect: Nihitam—placed, 
hidden, residing, resides; Pasyatsu—among the seers, among 
the wise, in those who see. 

Brahman is seen or realised by the Yogis, seers or sages, in 
the cavity, the intellect. He is not seen by the ignorant as He is 
veiled by ignorance. 


Taq Jad aft ara arddaearer wor ar 

mae fay. gerade A aA Peet aaa: 112 N 

8. He is not grasped by the eye, nor by speech, nor by the 
other senses, nor by penance nor by good work. When a man’s 


mind is purified by the serene light of knowledge, then alone he 
beholds the invisible Brahman by meditation. 
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Notes and Commentary 


A special aid to the attainment of Brahman is explained in 
this verse. That special aid is Jnana-Prasada. 


Brahman cannot be seen by the physical eyes, because It is 
formless and exceedingly subtle. It cannot be grasped by 
speech, because it cannot be the subject of words, nor by the 
other senses. The senses can bring only the messages or 
vibrations from the objective world. They cannot reach the 
transcendental realm of bliss. Though Tapas is an aid or 
auxiliary to the attainment of Brahman, Brahman is beyond the 
reach of Tapas. Brahman cannot be reached by Karma, 
enjoined by the Vedas, such as Agnihotra and the rest. 


What is then the means by which Brahman can be attained? 
It is by Jnana-Prasada that Brahman can be obtained. What is 
Jnana-Prasada? The aspirant is able to behold or realise 
Brahman through the pure intellect. The ordinary intellect of 
worldly persons is tainted by passion, greed, jealousy, hatred, 
etc. It is impure and unclean. Just as you cannot see your face 
in a dirty mirror or muddy water, so also you cannot see the 
pure Atman in an unclean or dirty intellect, though the Atman is 
very near. When this intellect is rendered pure through enquiry, 
dispassion, selfless service, Japa, Pranayama, etc., it 
becomes competent to realise Brahman. It is the pure intellect 
that reveals Brahman. The removal of impurities of the intellect, 
the refinement and purification of the intellect, is what is called 
Jnana-Prasada. It is the grace of wisdom, pure intellect. 

He who is endowed with Jnana-Prasada, beholds the Atman 
which is indivisible, by meditation with the help of Truth, 
one-pointed mind and self-restraint. 

Nishkalam—without Kalas, parts, without the sixteen-fold 
body. 


TARAS Aaa Afetean aaron: asa AAN | 
ARA wanted wert aAA Aana Brea 118 UI 


9. This subtle Atman is to be known by the mind, as being in 
the body, whose Prana fivefold divided, entered. The mind of 
every creature is pervaded by these Pranas. When the mind is 
purified, then the Atman shines out of itself. 
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Notes and Commentary 


Chetasa—by thought, by that mind in which the Pranas have 
entered, by pure intellect; Chittam—according to Sri Sankara, it 
is the Antahkarana, the internal instrument. This subtle Atman 
should be known, realised, by the purified intellect. 

Tasmin sarire—within the body, in the heart. He should be 
known by the mind as existing in the body, in the heart. 

Mind in all beings is pervaded by the Pranas and the senses, 
as milk by butter, and fuel by fire. 

When the mind is purified, freed from passion, delusion, 
anger, jealousy, etc., then this Atman shines forth by itself. 

The mind is connected with the senses and objects of the 
world. Mind is interwoven with the senses. It is contaminated by 
being in constant touch with the sensual objects. 

The mind is again and again withdrawn from the senses and 
the sensual objects. This will lead to purification of the mind. 
This subtle Atman is to be known by thought in which Prana 
has entered fivefold, for every thought of man is interwoven 
with the senses. When thought is purified, then Atman shines 
forth. The Prana enters completely into the mind and disables 
the mind to behold the Atman. 


aa with waren HAA fay gard: Haar Ais STAT | 
Wat Cie Had ATT HATTA MAAS YAMA: 1120 UI 
N ofa qdtaques vere: woe: I 


10. A man of purified mind gains that world and those 
desires, which he imagines in his mind. Therefore, let a man 
who is desirous of prosperity (happiness), worship him who 
knows the Atman. 


Notes and Commentary 
This verse declares the glory of the knower of Self, the 
Brahma Jnani. 


Visuddha sattvah—one of purified nature; Bhutikamah— 
who desires happiness, prosperity. 
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The Jivanmukta, who identifies himself with the 
all-pervading Atman, obtains whatever worlds or objects he 
longs for, either for himself or for others, because he is the 
Atman of all. The wishes of a man for Self-realisation are 
always accomplished. 


Let a man who wishes to obtain Bhutis, prosperity, worship 
the knower of the Atman, the Jivanmukta, by cleaning his feet 
with water, personal service, prostration, etc. 


A sage is certainly worthy of worship. He helps the aspirant 
to cross this ocean of Samsara and attain the knowledge of the 
Atman. He is Brahman himself. 


Here ends the first Khanda of the Third Mundaka 


CHAPTER III—SECTION II 


a dea ga aa aa fad ARa aria yw | 
saad You A URR ynad A AAT: 11 1 


1. He knows this supreme Brahman, the place where all this 
universe rests and which shines brightly. The wise who, free 
from desires, worship that person, transcend this seed (are not 
born again). 


Notes and Commentary 


This verse has connection with the last verse of the previous 
section. 


Sah—he, the knower of the Self, the man of Self-realisation; 
Paramam—the Supreme; Brahma-dhama—the abode of 
Brahman; Dhirah—the wise; Sukram—the seed, human birth. 


If the wise, who are free from desires, who do not long for 
Bhuti, who yearn for emancipation, worship the knower of the 
Self, a Jivanmukta, they are not born again. They travel beyond 
this seed, they transcend the seed, they are not born again. 


In verse Ill-i-10, it was said that those who wish to attain 
worldly prosperity (Bhuti), should worship the knower of the 
Atman. In this verse, it is said that if people worship the knower 
of the Self without any kind of desire, they will attain the final 
emancipation. 
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We have taken the word ‘Purusha’ in the second line as a 
common noun, referring to the knower of the Atman of the 
previous stanza. 


RATA: PAAA AAA: a mafia at ai 
qaaa arcade aa Aaa A HAT: 112 1 


2. He who forms desires in his mind, is born again through 
his desires here and there. But for him, whose desires are 
fulfilled and who has realised the Atman, all desires vanish, 
even here on earth. 


Notes and Commentary 


He who thirsts for objects of desire, and constantly thinks on 
the objects, is born here and there with such desires. He is born 
here and there for the gratification or satisfaction of those 
desires. He who longs after objects of desire, thinking that they 
are the highest, is born with those same desires in those places 
where those objects of desire can be enjoyed. 


Kaman—objects of desire; Kamayate—desires, longs after; 
Tatra tatra—here and there, he is carried to those places and 
spheres which he had desired; Paryapta kamasya—of him who 
desires the highest, Moksha, Brahman; Kritatmanah—of the 
perfected soul; Praviliyanti—vanish; Iha eva—here even, even 
while his body lasts. 


Aparoksha Brahma Jnana, direct Self-realisation, is the only 
means for the entire annihilation of all desires. When desires 
are destroyed, one is freed from further birth. 


He who wishes to attain the final emancipation, must 
renounce all desires. This is the first step in the spiritual path. 
The desires goad a man to do good and bad deeds. He is 
caught in the wheel of Karma, the net of Maya. He has to take 
births after births to enjoy the fruits of his actions. 


He who has attained Self-realisation is absolutely free from 
all desires, because the Atman is all-full and self-contained. He 
enjoys eternal bliss, everlasting peace and supreme 
satisfaction. How can desires enter the mind of such an exalted 
person, who is ever drinking the nectar of immortality? 
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All desires, that goad him to perform good and bad deeds, 
are totally destroyed, even while his body lasts. Desire cannot 
spring up in him because the cause of their rising, viz., 
ignorance, is annihilated in toto. 


AMAT Wadd aval A Aga A aga’ Ada 
mAn qua aa maA street Aao ad FATA 113 1 


3. This Atman cannot be obtained by much study of Vedas or 
intelligence or much learning. He whom the Self chooses, by 
him the Self can be gained. To him this Atman reveals Its true 
nature. 


Notes and Commentary 


Pravachanena—by discourses, study of Vedas, sacred 
scriptures. The study of sacred scriptures is not the principal 
means of acquiring direct knowledge of Brahman, 
Self-realisation. Medhaya—intelligence, retentive memory; 
Srutena—by hearing, learning. 


There is no gain greater than the attainment of 
` Self-realisation. Self-realisation is the highest object of human 
desire. This Atman cannot be obtained by study of Vedas or 
intelligence or much learning. 


One should thirst for the final emancipation. He should have 
a burning yearning for attaining Brahman. He should long for 
Self-realisation wholeheartedly. He should earnestly seek to 
know Him, after renouncing all others. Then only he can attain 
Brahman. 


Just as a pot reveals its form in the presence of light, so also 
this Atman, which is concealed by ignorance, reveals His true 
nature, when there is Knowledge, when one attains 
Knowledge. 


When ignorance is dispelled, the Atman, who is already 
shining in the heart, reveals Himself. Moksha is not a thing to 
be achieved. It is not something produced. It is already there. 
One has to know Brahman, by dispelling ignorance, as his own 
innermost Self. Brahman is not a thing to be brought from some 
place. He is the Life of life. He ever dwells in the heart of all 
beings. He is the Soul of all beings. The only effort is to remove 
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the veil of ignorance. When the veil is removed, the 
self-luminous Brahman shines forth by Itself. 


The Bhakti school of thought brings the doctrine of grace in 
this verse. They interpret as follows: “He is attained only by one 
whom He chooses, to such a one He reveals His own person or 
true nature”. (Cf. Katha Up. |-ii-23.) 


AMAT aadA AIA A DT Warangal areafersra | 
visada aq Agia arent PANTÀ ARITA 1X UI 


4. This Atman cannot be attained by one who is destitute of 
strength, or without earnestness, or by penance without ‘mark’. 
But if a wise man strives after It by those means, then his Self 
enters into Brahman. 


Notes and Commentary 


Pramadat—by the heedless, not earnest; 
Tapas—knowledge, concentration that leads to knowledge; 
Alingat—not having authority for it (Linga), non-scriptural, 
non-authoritative. This word qualifies ‘Tapas’; the penance 
must not be non-scriptural, Tamasic, such as torturing of the 
body, etc. 


Linga—according to Sri Sankara, it means Sannyasa. 
According to him, Sannyasa is necessary for attaining 
Self-realisation. A Sannyasi only is a whole-timed aspirant. He 
can devote the whole time in study and meditation. He is free 
from all sorts of worldly distractions, ties and attachments. His 
garb puts a check on the aspirant from going astray or doing 
evil actions. When there is internal change, when one is ready 
for entering the fourth Asrama of life, why should he be afraid of 
putting on the orange-coloured robe? Why should he say, ‘I 
have given colouring to my heart’? It is a sort of timidity and 
hypocrisy. Vasanas still lurk in his heart. Why did Yajnavalkya, 
Sankara and Ramakrishna Paramahamsa take Sannyasa? 
Sannyasa has got its own glory and advantages. A Sannyasi 
only can entirely cut off all connections and ties. Though you 
have coloured your heart, still all members of your family will 
cling to you like a leech. Till the end of life, you cannot entirely 
eradicate Moha, infatuated love and attachment for your family. 
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Only when you take Sannyasa, they will leave you free. You 
become dead for them. Only then they will not approach you. 


Balahinena—by one devoid of strength. Physical, mental 
and moral strength is necessary. Mere physical strength alone 
is not sufficient. The aspirant should have power of endurance, 
fortitude, faith, self-reliance, courage, mental vigour, patience, 
etc. Then only will he be able to bear the difficulties on the path 
and conquer obstacles. Then only he will not be affected by 
failures. 


The Atman cannot be attained by Knowledge without 
Sannyasa. He who earnestly strives, intent after the Atman, 
with these helps or auxiliaries, viz., strength, earnestness, 
absence of excitement, Knowledge and Sannyasa, will attain 
union with Brahman. 


area AAC: pae sta: Wea: | a 
adi ada: ma eft Gera: aAA 114 N 


5. When the sages have attained the Atman, they become 
satisfied with their knowledge, their purpose is fulfilled, they 
become free from desire and they are tranquil. Having attained 
the all-pervading Atman on all sides, and devoted to the Self, 
they enter into everything. 


Notes and Commentary 


Jnana-triptah—satisfied through Knowledge; Kritatmanah— 
perfected in the Soul, who have realised the Atman, the 
Supreme Self; Vitaragah—devoid of attachment, with passions 
all gone; Sarvagam—the all-pervading; Dhirah—the wise; 
Avisanti—enter. 


How the sages enter into Brahman is explained in this verse. 
They know Brahman well, find satisfaction in wisdom, and long 
for nothing else. They do not find delight in external objects. 
They become free from attachment and passions. Their 
purpose is fulfilled. They are serene. They have subdued the 
senses. Their Atman has become one with the Supreme Self. 
They have realised the all-pervading Self everywhere. They 
have removed all limitations imposed by ignorance. Thus, the 
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knowers of Brahman enter into the abode of Brahman. They 
enter into the All. 


Aaaa Afamat: HATA: wear: | 
a aah maA wT: Ra aa ie II 


6. Having, without doubt, well-ascertained the import of the 
knowledge of Vedanta, and having purified their minds by the 
Yoga of renunciation, all anchorites attain the world of 
Brahman, and at the time of death, become fully liberated. 


Notes and Commentary 


Vedanta-vijnana-sunischitarthah—having well-ascertained 
the significance of the knowledge of Vedanta. The seekers 
purify themselves by renunciation of all works. They study 
Atma-Jnana books on Vedanta, and come to the definite 
conclusion that Brahman should be known and realised through 
direct intuition. They meditate on Brahman and attain the highest, 
immortal, Brahman. 


Parantakale—at the time of death, at the time of 
enlightenment. Sri Sankara interprets this word as, ‘at the time 
of enlightenment’. Its literal meaning is ‘at the time of death’. 
For a worldly man, physical death is the end of the body. When 
one attains knowledge of the Self, Enlightenment, he identifies 
himself with the all-pervading Brahman, and realises from that 
time onwards that he is not the body. He has no body-idea or 
body-consciousness. This is death for the man of Knowledge 
or illumination. 


Paramritah—highest immortality; they whose Atman has 
become the highest immortal, i.e., Brahman. They become the 
highest and immortal Brahman even while living. They become 
absorbed in Brahman. They do not go to any world or place. 


Just as the ether in the pot becomes one with the universal 
ether when the pot is broken, so also the knower of Brahman 
becomes one with Brahman, when the body is no more, as it 
were. The Sruti and Smriti say: “Just as the footmarks of the 
birds in the air, and that of aquatic animals in water, are not 
visible, so also the track of the Jivanmukta is not seen”. He 
does not go by any road. His Prana is directly absorbed in 
Brahman. In the phenomenal world only, you have motion, 
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place, space and all sorts of limitations. Brahman is 
all-pervading and infinite. It is the all. It is the all-full. There is no 
motion in Brahman. Where will it go or move when It is 
all-pervading? It cannot be reached in a limited space as It is 
the all. If the Brahman were limited in space, or place, it would 
have, like an ordinary object of the world, form, parts, a 
beginning and an end. It would be non-eternal, changing and 
dependent on another. It would be an effect, modification or 
product. But, Brahman certainly cannot be so. Therefore, its 
attainment also cannot be limited by conditions of places. 


The seekers are many; the world of Brahman, though one, 
appears to be many or is realised by many. Brahman, although 
one, is perceived as manifold. So, the plural “worlds of 
Brahman’ is used. 


As Brahman is the world that is attained, the expression ‘in 
the worlds of Brahman’ means ‘in Brahman’. 


Tat: Heat: uaa ufast cars aa aag | Hatter 
Ramma ar User ad wehivated llo l 


7. Their fifteen Kalas (parts) enter into their elements, their 
Devas into their corresponding Devas. Their Karmas and their 
Self, full of knowledge, become all one in the highest and 
imperishable Brahman. 


Notes and Commentary 


Kala—parts, Prana, etc. (See Prasnopanishad VI-4); 
Devah— the senses, the powers lodged in the senses, such as 
the eye, etc.; Pratishtha—source, the elements; Vijnanamaya 
Atma— the Self, full of Knowledge. 


The knowers of the Self consider that salvation is the release 
from bondage, Samsara, ignorance and the rest. During 
liberation, the Kalas, i.e., Pranas, etc., go back to their source. 
The senses go to the corresponding deities, such as sun, etc. 


Karmas refer to those actions which have not begun to bear 
fruit. The Self full of Knowledge, means the Atman limited by 
the intellect. When the limiting conditions are removed, they 
become one in the Brahman, the highest, the imperishable, 
endless, immortal, all-pervading like the Akasa, birthless, 
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decayless, indescribable, fearless, having neither before nor 
after, nor in, nor out, without a second, unconditioned, just as 
the images of the sun become one with the sun, when the 
vessels of water in which the sun is reflected are removed, just 
as the ether in the pot is said to become one with the universal 
ether, when the pot is broken. 


aa Ad: PRCA: MS Wesfed armed fara | 
aa agamen: werent qeaquta RA L 1 


8. Just as the flowing rivers disappear in the sea, losing their 
names and forms, so also a seer, freed from name and form, 
goes to the Divine person who is greater than the greatest. 


Notes and Commentary 


Nadyah—trivers; Syandamanah—flowing; Paratparam— 
greater than the greatest, who is beyond the Avyakta; 
Divyam— divine; Purusha—the person. 

Just as flowing rivers, such as the Ganga, the Yamuna and 
the rest, abandon their distinct individuality, and lose both their 
names and forms when they join the ocean, so also the 
Jivanmukta loses his name and form, which are created by 
ignorance, and reaches the resplendent Purusha, 
above-described, who is beyond the Avyakta, who is the 
highest of the high. 


Nama-rupa—name and form, individuality. 


a at ga aa gal ae gala wala aresafacpe 
vata | aft vite ata ured aA atsa 
Wate 11 1 


9. He who knows that highest Brahman, becomes verily 
Brahman. In his line, no one who does not know Brahman will 
be born. He overcomes grief, good and evil, and being freed 
from the fetters of the heart, becomes Immortal. 
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Notes and Commentary 


Sa—he; Ya—who; Ha vai—verily (directly); Tat—That: 
Paramam-Brahma—highest Brahman; Veda—knows; Brahma 
eva bhavati—becomes verily Brahman. 

Sa yo ha vai tat paramam brahma veda brahma eva 
bhavati—He who knows directly the highest Brahman, 
becomes verily Brahman. 

Na asya abrahmavit kule bhavati—in his family, no one who 
is ignorant of Brahman is born. 

Tarati sokam tarati papmanam guhagranthibhyo vimukto 
amrito bhavati—he crosses grief and sin, and being freed from 
the fetters of the heart, becomes Immortal. 

The word, ‘Paramam—highest’, is used with regard to the 
Supreme Brahman, who is pure and free from Maya, in order to 
distinguish Him from the Saguna Brahman, Isvara. 

No obstacles can stand in the way of the knower of 
Brahman. No Deva can tempt him to enter the heaven or take 
any other course. All obstacles have already been removed by 
Knowledge. He becomes the Atman of all Devas and others. 

He goes beyond good and evil, virtue and vice, and being 
freed from the fetters of the heart caused by ignorance, attains 
Immortality. 

The fetters of the heart are ignorance (Avidya), desire 
(Kama) and action (Karma). These fetters stand in the way of 
obtaining the knowledge of the Self. When these are cut 
asunder, one attains Illumination. 


GEGEE IKS? A 
feared: Aa aA: cad yea vale orga: | 
aAa wala aaa Anad Afad ctor 1120 11 
10. This is declared by the following Rig-verse: ‘Let one 
teach this knowledge of Brahman to only those who perform 
the Karma enjoined, who are versed in the Vedas and firmly 


established in Brahman (lower), who, endowed with full faith, 
offer oblations themselves to the fire called Ekarshi, and who 
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perform the vow called Sirovrata (who carry fire on the head) 
according to the rule (of the Atharvanas). 


Notes and Commentary 


In this verse, the rule regarding the teaching of the 
Knowledge of Brahman is explained. 


Kriyavantah—performers of the sacred rites; Srotriyah 
—well-versed in the Vedas; Brahmanishthah—devoted to 
Brahman, centred in Brahman; who, being engaged in the 
worship of the Saguna Brahman (manifested), yearn to know 
the Nirguna, the unmanifested, transcendental, Trigunatita 
Brahman. 


This knowledge of Brahman should be taught to those who 
have purified their hearts by performing the Karmas enjoined 
by the scriptures, who are therefore fit to receive the 
instructions, who are centred in Brahman, who make oblations 
to the fire called Ekarshi, and who have duly practised the 
Sirovrata. 


Sirovrata—this is the well-known Vedic vow mentioned in 
the Atharvana Veda. This is the vow of carrying fire on the 
head. This obviously means the head-vow, Sannyasa, 
renunciation, the fourth order of life. It evidently refers to the 
Sannyasa ceremony in which the head is shaven. This 
Upanishad is also called by the name ‘Mundaka’, of the 
‘shaven-headed’. This preliminary requisite to the study of this 
Upanishad, viz., shaving the head, gave it the title 
Mundakopanishad. Therefore, it is right to say that ‘Sirovrata’ 
means here the Sannyasa ceremony in which the head is 
shaven. 


aaraa rasa: yùara adadtotaratseta | 
aa: MARA Ta: RARA: 1122 1 


\l gta giago feta: wave: I 


11. No one, who has not observed the vow, should study this. 
This is the truth. Rishi Angiras declared it (to Saunaka) in 
ancient times. Prostrations to the great Rishis. Prostrations to 
the great Rishis. 
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Notes and Commentary 


The Rishi Angiras taught this true science of Brahman in 
ancient days to Saunaka, who had duly approached him and 
questioned him about this. Similarly, all sages also should 
teach this supreme science, Brahma Vidya, to any one who is 
duly qualified, who longs for liberation, and who has duly 
approached the spiritual teacher for attaining the knowledge of 
Brahman. 


He, who is spiritually inclined, who is endowed with 
dispassion, discrimination, self-restraint, serenity, purity, 
renunciation and longing for final liberation, who has taken the 
vow of Ahimsa, Satya and Brahmacharya, can take to the study 
of Upanishads. Such a man only will be really benefitted by this 
study. Upanishad is not a book to be studied as a hobby or for 
mental amusement. Study will bear fruit in those who observe 
the vow and stick to their resolves tenaciously. 


The Knowledge of Brahman has been handed down from 
Brahma and the rest, from preceptor to disciple. 


Prostrations to the Great Rishis, Sages and all 
Brahma-vidya Gurus, Narayana, Brahma, Vasishtha, Sakti, 
Vyasa, Suka, Gaudapada, Govindapada, Sankara and the 
rest, who have directly seen Brahman through intuition and 
realised Him. Prostrations again to them. 


The repetition, ‘Namah Parama Rishibhyo, Namah Parama 
Rishibhyah’, is to indicate extreme reverence to the great 
Rishis, the Sages, and to show that the Mundakopanishad 
ends here. 


Thus ends the Third Mundaka 
3% ug pN: qam gar: we agma: | 
fase aad tated aang: | cated a seat 
agaat: tafe a: got fader: | cated megse: 
tated at qeeafedarg |! 
3% maA: maA: mA: I 


ll sfa qusatafecdgut 1! 


Thus ends the Mundakopanishad. 


MANDUKYOPANISHAD 

3 ug HUY: n ear: ws AmA: | 
aeaa were ated garg: | cater a sect 
agaa: tated a: get Ada: | cated amenes Re: 
tated at gecafadarg | l 

u Se maA: mA: mA: 1 

Om, O gods, may we, with our ears, hear what is auspicious; 
O ye! fit to be worshipped, may we, with our eyes, see what is 
auspicious; may we enjoy the life allotted to us by the gods, 
offering our praise with our bodies strong of limb. May Indra, 
the powerful, the ancient of fame, vouchsafe us prosperity. May 
He, the nourisher and the possessor of all wealth, give us what 


is well for us. May the Lord of swift motion be propitious to us, 
and may the protector of the great ones protect us too. 


Om Peace, Peace, Peace. 
AAA ad aeaea wd agaa 
adain va | aeaa ARR VA 112 1 


1. Om, the word, is all this. Its further explanation is this. All 
that is past, present and future is verily Om. That which is 
beyond the triple conception of time, is verily Om. 


Notes and Commentary 


Om—Om; /ti—thus; Etat—this; Aksharam—word; Idam— 
this; Sarvam—all; Tasya—its; Upakhyanam—explanation; 
Bhutam—the past; Bhavat—the present; Bhavishyat—the 
future; /tithus; Sarvam—all; Omkara—Om; Eva—verily; 
Yat—what; Cha—and; Anyat—the other; Trikalatitam—beyond 
the threefold time; Tat—that; Api—also; Omkara—Om; 
Eva—verily 
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In this Upanishad, Varuna, the Lord of Waters assumes the 
form of a frog (MVanduka) and praises Om. Varuna is the Rishi 
or Revealer of this Upanishad. Brahman is the Devata; 
Anushtup is the metre. The person qualified to study this 
Upanishad is anyone who wants to attain liberation. 


Om, the Pranava, the Omkara, is the only symbol of 
Brahman, the Absolute. Just as a sick man regains his 
equilibrium when the cause of the disease vanishes, so also 
the Jiva, the individual soul regains his equilibrium, the original 
state of pristine glory or divine splendour, oneness or unity with 
the Supreme Self, when the illusion of duality caused by 
ignorance is destroyed by the knowledge of the Self. 


The sacred monosyllable Om is the only name of Brahman, 
the Supreme Soul. Brahman is nameless but, in the relative 
plane, a name is necessary for giving instructions to the 
aspirants. Even the highest Brahman is realised by means of a 
name only. 


Name is a symbol or representative of the person or thing 
named. Name of a person or a thing denotes the person or 
thing of which it is the name. The words ‘Buddha’, ‘Rama’, etc. 
are the names of certain persons who lived at certain periods of 
time. These words are the symbols of those persons. A picture 
of a person or a thing is also a symbol of the person or the thing 
which it represents. When you look at the photo or picture of a 
person, you give a description of the person by naming the 
person. The name of a person is remembered for a very long 
time. We still remember the names of Lord Jesus, Lord Rama, 
Sri Sankara and others. The person dies but the name lives for 
ever. Therefore the name is more comprehensive than the 
picture. 


“Om is this”; “Om is the support’; “Om is Brahman”; “Om is 
the Akshara, the Immortal”; “Om is the Atman”; “Om is pure 
Chaitanya Consciousness”; “The word Om is all”; “One should, 
with purity of heart, fix his mind on the Atman, through Om 
which is the Atman’—these texts of the Upanishads declare 
that Om, Brahman and the Atman are one and the same. 

The famous Mantra of Sri Guru Nanak begins with “Sat Nam 
Ek Omkar’, i.e., Real Name, One Om. Om is this all. It clearly 
means that Brahman, or the Supreme Self, denoted by the 
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syllable Om is this all. Its explanation should be known. What 
was, what is, and what will be, all is verily the word Om. Every 
object has a name. The name and the object denoted by it are 
identical. All objects are not different from their names. The 
connection between Sabda (sound) and Artha (object) is 
inseparable. Names and forms are inseparable. Name is a 
sound-symbol. Thoughts cannot be separated from forms and 
names. Brahman willed. There was Brahma-sankalpa: “May | 
become many”. There was a Spandan, vibration. Then creation 
began. This original vibration or sound-symbol is Om. This Om 
is the most universal, all-inclusive sound. All names are not 
different from Om, because Om is the basis or matrix for all 
sounds, words and names. Therefore, itis proper to say that all 
this is indeed Om. Om is the right symbol of Brahman. Through 
Om alone, you will have to approach Brahman. Just as heat is 
inseparable from fire, just as fragrance is inseparable from the 
flower, so also Om is inseparable from Brahman. Om is a 
means to the knowledge of Brahman. Om is the means by 
which the Immortal Self, denoted by Om, is realised. Om is very 
intimately related to Brahman. Om is very near to Brahman. 
Om is in the vicinity of Brahman. If you know Om, you know 
Brahman also. Therefore, it is very necessary to have a 
comprehensive understanding of Om. A clear explanation of 
Om is very essential. A very lucid and elaborate explanation is 
given in this Upanishad. The Karikas of Sri Gaudapadacharya 
are very illuminating. The method of approach to Brahman, 
through the sacred monosyllable Om, is very clearly 
enunciated in this remarkable Upanishad, which is an 
abridgment or a short summary of all the hundred and eight 
Upanishads. 


Just as an object is known through its names, so also 
Brahman, the Supreme Self, is known through Om alone. If 
anyone utters the words, ‘that is a mango tree’, you at once 
know all about the mango tree, its leaves, flowers, fruits, nature 
of the fruits, benefits of the fruits, etc., through the name 
‘mango tree’. Just as you know all about mango through the 
name ‘mango’, so also you can know all about Brahman 
through Om alone. Therefore, Brahman is indeed Om. 
Brahman, the Atman, Chaitanya, Purushottama, Svarupa, 
Supreme Self and Om are identical. 
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The sacred monosyllable Om denotes the all-pervading 
immortal, indivisible, self-luminous, unchanging Brahman, the 
Supreme Self, of which it is a name. 


Akshara: This word means, that which is imperishable or 
immortal, that which does not decay or decompose. It also 
means a letter of the alphabet. In the Gita you will find, 
“Aksharanam Akarosmi—amongst all the letters, | am the letter 
‘N.”(X-33). It also means the monosyllable Ekaksharam Om 
(X-25). The word ‘Akshara’ here clearly means the 
monosyllable Om, but not the immortal Brahman. 


Tasya: of Om. Upavyakhyanam: clear explanation. 


All that is subject to the threefold time, such as past, present 
and future (manifold), is verily Om or Brahman. All that is 
beyond the triple conceptions of time (unmanifest—Avyakrita), 
and yet present in Consciousness through its effects, is also 
verily Om, is not apart from Om. Brahman is denoted by the 
word Om. Brahman is above the three periods of time 
(Trikalatita). Therefore, Om also is beyond the three periods of 
time. That which is beyond the three periods of time, is Om 
alone. Om means, literally, that by which everything is 
pervaded (Otam). This word Om is woven in Brahman like warp 
and woof, and therefore, denotes Brahman. That which enters 
into everything is Om. 

Just as the rope is the substratum for the illusion of snake, so 
also Om is the substratum for the illusion of speech. All is mere 
play of words. Ideas or thoughts are communicated through 
words only. Experiences are expressed through words only. 
Incidents are narrated through words only. Everything is held 
together by the string of speech, by the cord, rope, or thread of 
specific names. The world cannot exist without names or 
words. The world cannot run without names or words. 
Therefore, it is proper to say that ‘All is the word’. 

Names cannot exist apart from Om which is Brahman. 
Brahman is one with Om. The Atman is one with Om. 

This treatise is the explanation of this Om, the word 
(Akshara) which is of the same nature as the higher Brahman 
without attributes, as well as the lower Brahman with attributes. 
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2. All this is verily Brahman. This Atman (the Supreme 
Self) is Brahman. This Atman has four quarters (four feet, 
portions, aspects or conditions). 


Notes and Commentary 


Sarvam—all; Hi—verily; Etat—this; Brahma—Brahman,; 
Ayam —this; Atma—the Atman (the Supreme Self); Brahma— 
Brahman; Sah—that (he); Ayam—this; Atma—the Atman; 
Chatushpat—is with four quarters (four feet, portions, aspects 
or conditions). 


This Atman called Om is Para (higher) Brahman as well as 
Apara (lower) Brahman, and has four quarters, four feet, not 
like those of a cow, but like the fractions of a coin. 


The Sanskrit word ‘Pada’ literally means foot. In the first 
Mantra, it is said that Om the word is all this. In this Mantra, it is 
said ‘All this is verily Brahman’. This clearly denotes that Om is 
Brahman. 


All this is verily Brahman: all—the manifested and the 
unmanifested world, comprised in the word, ‘all’, is Brahman. 
All that has been declared to consist of Om, in the above 
Mantra, is Brahman. In the previous text, the whole of the 
objective manifestation has been said to be of the form of Om 
or Brahman. In this Mantra, it is said that Brahman is not only 
the visible, manifested world, but also the very innermost Self 
or the Atman. 


This Atman is Brahman. Brahman cannot be demonstrated. 
But it is possible to infer its existence from certain empirical 
facts. The existence of Brahman is inferred, or known, on the 
ground of its being the self of everyone. For, everyone is 
conscious of the existence of his self and never thinks ‘I am 
not’. If the existence of the Self were not known, everyone 
would think ‘I am not’. And this Self, of whose existence all are 
conscious, is Brahman. That Brahman, whose existence is 
inferred by certain empirical facts, by the study of the 
Upanishads, is now pointed out as being directly cognised or 
realised by the text, “Ayam Atma Brahma—this self or Jivatma 
is Brahman”. The word ‘Atma’ means that which pervades all. 
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Direct realisation of Brahman (Aparoksha Anubhuti) is 
pointed out here. The author, or the seer, points out with his 
fore-finger to the region of the heart or breast, ‘this Atman is 
Brahman’. People generally have the belief that the region of 
the heart is the seat or abode of the Atman, Brahman, the Soul. 
That is the reason the seer points out with his forefinger to the 
region of the heart. The words ‘this Atman’ indicates something 
very near. A sage is a seer who possesses direct intuitional 
knowledge of Brahman. He knows Brahman through 
Self-realisation (Atma-sakshatkara). Just as one knows the 
Amalaka fruit in his hand, so also he knows Brahman. That is 
the reason he declares with certainty with a gesture of the 
hand, “This Atman is Brahman’. 


There are four Mahavakyas, or great sentences, in the 
Upanishads. Each Veda contains one Mahavakya. “Ayam 
Atma Brahma—This Atman is Brahman” is the fourth 
Mahavakya. This is contained in this Mandukya Upanishad of 
the Atharva Veda. This is Anubhava-bodha-vakya, the great 
text or the great sentence, that gives expression to the inner 
intuitive experience, or Aparoksha Anubhuti, the direct 
perception of the innermost self by the aspirant through 
meditation (Nididhyasana). This Mahavakya denotes the identity 
or oneness of the individual soul with Brahman, the Supreme 
Soul. The other three Mahavakyas are: 


1. “Prajnanam Brahma—Consciousness is Brahman.” 
This is Svarupa-bodha-vakya, the great sentence that explains 
the nature of Brahman, the Self. This is contained in the 
Aitareya Upanishad of the Rig-veda. 


2. “Aham Brahmasmi—| am Brahman.” This is 
Anusandana-vakya. The aspirant tries to fix his mind on the 
idea ‘| am Brahman’. This is contained in the Brihadaranyaka 
Upanishad of the Yajur-veda. 


3. “Tat-tvam-asi—Thou art That”. This is Upadesa-vakya. 
The teacher instructs the student “my child, Thou art That, 
Thou art Brahman. Realise this and be free”. This is contained 
in the Chhandogya Upanishad of the Sama-veda. 


Chatushpad: four feet; four quarters; Pada means foot or 
instrument. Visva (Jagrat Avastha, the waking state), Taijasa 
(Svapna Avastha, the dreaming state), Prajna (Sushupti 
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Avastha, the state of deep sleep) and (Turiya, super- 
consciousness which is same as Brahman, the Atman), are the 
four feet or the four conditions of the Atman. 


Just as a quarter-coin is merged in the half-coin, the half is 
resolved in the three-fourth and the three quarters is finally 
resolved in the full coin, so also Visva is resolved in Taijasa, 
Taijasa in Prajna, and ultimately Prajna is merged in Turiya. 
The fourth is realised by merging the other three states in it, in 
the order of the lower in the higher. The word ‘quarter’ means 
here an ‘instrument’ that helps one in the realisation of the 
fourth, the Turiya. 


Visva is the individual soul who experiences the gross 
objects in the waking state. Visva is the reflected intelligence 
(Chaitanya, Chidabhasa). Taijasa is the reflected Chaitanya, 
the individual soul, who experiences the dream objects in the 
dreaming state. Prajna is the individual soul, the reflected 
Chaitanya or intelligence, who experiences the bliss of deep 
sleep state. Visva, Taijasa and Prajna are one. The experience 
of Prajna in deep sleep is expressed by Visva in the waking 
state. It is Visva who says: “| enjoyed sound sleep last night. | 
did not Know anything’. 
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3. The first quarter is Vaisvanara, whose sphere is the 
state of waking, who is conscious of the external objects, who 
has seven limbs and nineteen mouths and who enjoys the 
gross objects. 


Notes and Commentary 


Jagaritasthanah—whose sphere is the state of waking; 
Bahih prajnah—whose consciousness is outward; 
Saptangah—seven-limbed; Ekonavimsatimukhah— nineteen- 
mouthed; Sthulabhuk—enjoyer of gross objects; 
Vaisvanarah—Vaisvanara; Prathamah—first; Padah—foot or 
quarter or condition. 


The text now begins to explain how Om is made up of four 
quarters. Through the force of Avidya or ignorance, the Visva, 
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the individual soul, in the waking state, enjoys the gross objects 
of the external visible world. 


The seven limbs are members: 
1. Heaven is the head of Vaisvanara or Visva. 
2. The sun and the moon are His eyes. 
3. Airis His breath. 
4. Fire (Ahavaniya fire, one of the three fires of the 
Agnihotra sacrifice) is His mouth. 
5. Sky is His middle or body. 
6. Water is His urinary organ (kidney or bladder). 
7. Earth is His feet. 


The nineteen mouths are: 


1. The five Jnana Indriyas, organs of knowledge (sensory 
organs) are ear, skin, eye, tongue and nose. Sound, touch, 
form, taste and smell are experienced by these five organs 
respectively. 


2. The five Karma Indriyas, organs of actions (motor 
organs) are mouth (organ of speech), hands, feet, generative 
organ and anus, the excretory organ. 


3. The five Pranas or vital airs are Prana, Apana, Samana, 
Vyana and Udana. 


4. The fourfold Antahkarana consists of Manas (mind), 
Buddhi (intellect), Chitta (subconscious mind or the faculty by 
which things are remembered) and Ahamkara (egoism or 
self-arrogating principle). 

These nineteen are called mouths, because through these 
the Jivatma enjoys the external gross things of the objective 
universe. These are the avenues of knowledge and 
experience. The text gives here a description of Vaisvanara or 
Visva and not the Virat. Virat is the universal, or the 
macrocosmic aspect of Isvara and Visva is the individual or 
microcosmic aspect. The sum total of all Visva is Virat. Jiva is a 
microcosm of the great macrocosm. The meaning of the 
common saying, “Joi pinde soi brahmande”, is “whatever exists 
in one’s own body also exists in the universe”. Physical body of 
the Jiva is also the body of the Virat. The whole world is the 
body of the Virat-purusha. The sum total of the physical bodies 
is Virat. The totality of the gross universe is Virat. The human 
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body is a miniature universe. The astral body (Linga Deha, 
Sukshma Deha) of the Jiva, or the individual soul, is also the 
astral body of Hiranyagarbha. The causal body (Karana Sarira) 
of the Jiva is also the Karana Sarira of Isvara. Jiva is not 
separate from Virat, Hiranyagarbha and Isvara. The sum total 
of all subtle bodies is Hiranyagarbha. The sum total of all 
causal bodies is Isvara. 


The members and organs of the individual souls are also the 
members and organs of the universal soul. 


Vaisvanara: Nara means leads; it leads all Visva in the same 
direction, viz., enjoyment of the gross external objects; or it 
means all beings, Nara means a collective name for all beings 
on the objective plane. Jagrat is that state during which the 
individual soul enjoys the gross objects of senses through the 
nineteen organs, having the sun and the rest as their presiding 
deities. The Jagrat Avastha, the wakeful state, is the last state 
in the evolution of the universe, but it is the first state in the 
order of involution. The dreaming state and the state of deep 
sleep follow the wakeful state, which quarter is called first with 
reference to experience, but not with reference to the order of 
evolution or creation. This is called the first because all the 
other quarters or conditions are approached or realised 
through this, and because from the waking state only, the 
dream state and the deep sleep state are known. 


From a study of the waking state, you will have to proceed to 
the study of dream and deep sleep. When you begin to analyse 
this universe for the sake of realising the Atman, you will have 
to deal with the wakeful state first. Therefore, this is called the 
first quarter or the first condition. To begin with, you will have to 
understand the nature of the gross objects. Then you can 
gradually go to the subtle and causal nature of things. You will 
have to render the mind sharp and subtle through meditation 
and discipline, in order to comprehend the subtle and causal 
nature of things. 


Vaisvanara is one with Virat on the physical plane. Taijasa is 
one with Hiranyagarbha on the astral or subtle plane. Prajna is 
one with Isvara on the causal plane. When the illusion of duality 
vanishes, you will very easily realise the unity of the Atman and 
Brahman. Sarvam Khalvidam Brahma—all indeed is Brahman. 
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There is no such thing as diversity. You will fully realise the truth 
of the Upanishadic texts, ‘The Atman is one in all’, ‘All is in the 
one’ and ‘He who beholds all in the Self’. This unity or oneness 
is described in the Madhu-brahmana of the Brihadaranyaka 
Upanishad also. The Tejomaya (resplendent or self-effulgent) 
Purusha in this earth, and the Amritamaya (immortal) Purusha 
in this body, are both the same. 


Virat, under the orders of Isvara, having entered this 
microcosmic body and having the intellect as his vehicle, 
reaches the state of Visva. Then he goes by the several names 
of Vijnanatma, Chidabhasa, Visva, Vyavaharic Jiva, the one 
presiding over the waking gross body and the one generated 
by Karma. 
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4. The second quarter is the Taijasa, whose sphere or field 
or place is dream, who is conscious of internal objects, who has 
seven limbs and nineteen mouths and enjoys the subtle 
objects. l 


Notes and Commentary 


Svapnasthanah—whose sphere or field or place is dream; 
Antah prajnah—whose consciousness is inward; Saptangah— 
seven-limbed; Ekonavimsatimukhah—nineteen-mouthed; 
Praviviktabhuk—enjoyer of the subtle objects; Taijasah—the 
Taijasa; Dvitivah—the second; Padah—quarter. 


During dream, the mind creates various kinds of objects out 
of the impressions produced by the experiences of the waking 
state. The mind reproduces the whole of its waking life in 
dream, through the force of Avidya (ignorance), Kama (desire 
and imagination) and Karma (action). The mind is the perceiver 
and the mind itself is the perceived, in the dream. The mind 
creates the objects without the help of any external means. It 
creates various curious, fantastic mixtures. You may witness in 
the dream that your living father is dead, that you are flying in 
the air. You may see in the dream, a lion with the head of an 
elephant, a cow with the head of a dog. The desires that are not 
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satisfied during the waking state are gratified in the dream. 
Dream is a mysterious phenomenon. It is more interesting than 
the waking state. 


Dream is that state during which the Atman (Taijasa) 
experiences through the mind associated with the Vasanas of 
the waking condition, sound and other objects, which are of the 
form of the Vasanas created for the time being, even in the 
absence of the gross sound and the others. Like a 
businessman tired of worldly acts, in the waking state, the 
individual soul strives to find the path to retire into his abode 
within. The Svapna Avastha is that in which, when the senses 
are at rest, there is the manifestation of the knower and the 
known along with the affinities (Vasanas) of things enjoyed in 
the waking state. In this state of Visva alone, his actions in the 
waking state having ceased, reaches the state of Taijasa (of 
Tejas, effulgence or essence of light), who moves in the middle 
of the Nadis (nerves), illuminates by his lustre, the heterogenity 
of the subtle dream world, which is of the form of Vasanas and 
enjoys himself according to his wish. 

Sutratman or Hiranyagarbha, under the orders of Isvara, 
having entered the microcosmic subtle body, and having the 
mind as his vehicle, reaches the Taijasa state. Then he goes by 
the names of Taijasa, Pratibhasika and Svapnakalpita. 


The dreamer creates a world of his own in the dreaming 
state. Mind alone works independently in this state. The 
senses are withdrawn into the mind. The senses are at rest. 
Just as a man withdraws himself from the outside world, closes 
the door and windows of his room and works within the room, 
so also the mind withdraws itself from the outside world and 
plays in the dream world, with the Vasanas and the Samskaras, 
and enjoys objects made up of fine or subtle ideas, which are 
the products of desire. Dream is a mere play of the mind only. 
The mind itself projects all sorts of subtle objects from its own 
body, through the potentiality of impressions of the waking 
state, and enjoys these objects. Therefore, there is a very 
subtle experience by Taijasa in the form of Vasanas only, 
whereas the experience of the waking state by Visva is gross. 

You will find in the Brihadaranyaka Upanishad (IV-iii-9): “He 
sleeps, full of the impressions produced by the varied 
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experience of the waking state, and experiences dreams. He 
takes with him the impressions of the world during the waking 
state, destroys and builds them up again and experiences 
dream by his own light”. The Atharvana-veda says: “All these 
are in the mind. They are experienced or cognised by the 
Taijasa”. The experiencer of the dream state is called Taijasa, 
because he is entirely of the essence of light. 

Just as pictures are painted on the canvas, so also the 
impresssions of the waking state are painted in the 
canvas-mind. The pictures on the canvas seem to possess 
various dimensions, though it is on a plane surface only. Even 
so, though the dream-experiences are really states of the mind 
only, the experiencer experiences internality and externality in 
the dream world. He feels, while dreaming, that the dream 
world is quite real. 

Pravivikta: Pra—differentiated; Vivikta—from the objects of 
the waking state. The objects perceived in the waking state 
have an external reality common to all beings, whereas the 
objects perceived in dreams are revivals of impressions 
received in the waking state, and have an external reality only 
to the dreamer. 

Antahprajna: inward consciousness; the experiencer is 
conscious of the dream-world only; subtle is that which 
manifests itself in dreams, being impressions of objects 
perceived in the waking state. The state of consciousness by 
which these subtle objects are perceived is called Antahprajna 
or inner perception. The impressions of the waking state 
remain in the mind which, independent of the senses, are 
perceived in the dream. The mind is more internal than the 
senses. The dreamer is conscious of the mental states which 
are the impressions left in the mind by the previous waking 
state. Hence it is called Antahprajna. 

The microcosmic aspect of Atman in the subtle or mental 
state is called Taijasa, and His macrocosmic aspect is known 
as Hiranyagarbha. Just as Virat is one with Visva in the waking 
state, so also Taijasa is one with Hiranyagarbha in the 
dreaming state. 
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5. Thatis the state of deep sleep, wherein the sleeper does 
not desire any objects nor does he see any dream. The third 
quarter or condition is the Prajna, whose sphere is deep sleep, 
in whom all experiences have become one, who is verily a 
mass of consciousness, who is full of bliss, who enjoys bliss, and 
who is the way leading to the knowledge (of the two other states). 


Notes and Commentary 


Yatra—where; Suptah—sleeping (man); Na—not; 
Kanchana—any; Kamam—desire (or object of desire; 
Kamayate—desires for; Na—not; Kanchana—any; 
Svapnam—dream; Pasyati—sees; Tat—that; Sushuptam—the 
deep sleep; Sushupta-sthanah—whose sphere is deep sleep; 
Ekibhutah—having become one; Prajnanaghanah—a mass of 
consciousness; Eva—only; Anandamayah—full of bliss; 
Hi—verily; Ananda-bhuk—who enjoys bliss; Chetomukhah— 
whose face is knowledge; Prajnah—Prajna; Tritivah—the third; 
Padah—foot or quarter or condition. 


The Jivatma experiences deep sleep when he does not 
experience sound, and other objects of sense, by the cessation 
of the functions of the nineteen organs. There is no functioning 
of the mind in this state. Egoism also is absent. But there is 
Avidya, the veil of ignorance. 


Under the orders of Isvara, he who is coupled with Avyakta, 
the vehicle of Maya having entered the microcosmic Karana 
body, reaches the state of Prajna. He goes by the names of 
Prajna, Avicchinna, Paramarthika and Sushupti Abhimani. Just 
as a bird, tired of roaming, flies to its nest with its stomach filled, 
so the Jiva being tired of the actions of the world in the waking 
and dreaming states, enters Ajnana and enjoys bliss. 


Ekibhutah: Having become one, as in darkness all things 
become one, being covered by darkness; Visva and Taijasa 
have entered the condition of oneness here. The knowledge of 
the wakeful and dreaming states has entered into oneness. All 
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the experiences of the waking and the dream states have 
become one, or unified, with the experience of the deep sleep. 
They melt or dissolve or merge in the experience of deep sleep. 
They are not annihilated but they remain in a seed state, they 
exist in a potential state, just as a tree exists in a seed as a 
unity, without particularisation, without variety or manifoldness. 
The experiences of the wakeful and dream states become a 
dense mass of consciousness during deep sleep, 
Prajnanaghana. 


Prajna: All-knower; he knows the past and future also. 
Sarvavishaya-jnatritvam asya eva iti Prajna—who has a 
knowledge of every object, according to Sri Sankara. ` 


In deep sleep, the mind is involved into its cause, the Mula 
Ajnana or Avidya. There is the veil of ignorance between the 
individual soul and Brahman. Therefore, the Jiva cannot attain 
knowledge of Brahman. The bliss enjoyed in deep sleep state 
is Avidya Avrita Sukha, i.e., bliss enveloped by ignorance. 


That which is experienced only can be remembered. There 
is memory of the bliss of the deep sleep state in the waking 
state. When you return from sound sleep to wakefulness, you 
remember the bliss of the deep sleep state and say: ‘I slept 
happily, | did not know anything’. You express: ‘I did not know 
anything’, because you do not get any knowledge of the Self, 
although you rest in Brahman. There is the veil of ignorance 
between you and Brahman. The remembrance of the bliss of 
deep sleep state, when you come back to the wakeful state, 
indicates that the Sakshi, or the witness of three states (viz., 
waking state, dream state and deep sleep state), exists. That 
Sakshi is Brahman, the Supreme Self. 


Anandamaya: full of bliss. This is not absolute Bliss. This is 
not Bliss Infinite of the Atman. This is not the positive 
transcendental and highest bliss of Brahman, of Nirvikalpa 
Samadhi. The mind is in a state of quiescence as there is no 
Sankalpa-vikalpa, thought and doubting. It is free from trouble. 
This is a negative condition of happiness. There is freedom 
from unhappiness. 


Chetomukha: The deep sleep forms the doorway or 
gateway to the experience of waking and dream states. From 
sleep, you pass on to the definite cognitions of waking and 
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dream states. Sleep is the antecedent of the waking and dream 
states. 


In deep sleep, one does not attain Brahmajnana, the 
knowledge of the Self, because as soon as he comes to the 
waking state, he is still ignorant, he beholds the multiple or 
manifold objects, he is affected by the external objects; 
whereas a sage who returns from Samadhi has full knowledge 
of the Self, he perceives unity or oneness everywhere. He is 
not affected by the worldly objects. This is the difference 
between sleep and Samadhi. 
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6. This is the Lord of all, this is the knower of all, this is the 
Internal Ruler, this is the cause of all, this is verily the Origin and 
End of all beings. 


Notes and Commentary 


Eshah—this; Sarvesvarah—Lord of all; Eshah—this;: 
Sarvajnah—the all-knower; Eshah—this; Antaryamee—the 
cause; Eshah—this; Yonih—origin; Sarvasya—of all; Prabha- 
vapyayau—the origin and end; Hi—verily; Bhutanam—of all 
beings. 

Sarvesvara: Lord of all, i.e., the Governor of the whole 
physical and super-physical universe. As all the mental and 
physical worlds proceed from Isvara, as He is omnipotent, as 
He controls everything, He is called the Lord of all. Isvara is not 
something separate from the world. Sri Sankara has refuted 
the theory of the Naiyayikas, who admit an extra-cosmic 
creator. Prajna is regarded as equal to Isvara. Just as the 
whole world has come out of Isvara, so also the waking and 
dream states have come out of deep sleep. That is the reason 
why, in the previous Mantra it is said that, the deep sleep state 
is the doorway or gateway to the waking and dream states. The 
waking and dream states dissolve also, in the deep sleep state. 

This Prajna is the knower of all, as He is in all beings and all 
conditions. Hence He is called All-knowing. He is Antaryami, 
i.e., inner ruler, the governor of all beings, from within. He is the 
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controller from within. He has entered into all beings and 
directs everything from within. He is the source or womb of all. 
From Him proceeds the varied universe. Therefore He is also 
the origin, and the place of dissolution for all beings. All beings 
finally disappear in Him. He is the final resort for all beings. 


Isvara does not exert from outside to create the worlds. He 
does not want any instrument or materials to work with, as a 
potter requires them to make a pot. He is omnipotent. He wills. 
Everything comes into being. He is the internal ruler. He 
resides or dwells within all beings and controls everything. He 
is the material cause, as well as the instrumental or efficient 
cause. He projects this world and withdraws it within Himself, 
just as a serpent lengthens its body and coils it up, just as the 
lotus opens and shuts itself, just as the tortoise projects its 
limbs and withdraws them. 
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7. The wise think that the fourth, Turiya, is not that which is 
conscious of the internal (subjective) world, nor that which is 
conscious of the external (objective) world, nor that which is 
conscious of both, nor that which is a compact mass of 
knowledge, nor that which is simple consciousness, nor that 
which is insentient. It is unseen, unrelated, incomprehensible, 
undefinable, unthinkable, indescribable, the solẹ essence of 
the consciousness of the Self, with no trace of the conditioned 
world, the peaceful, all-bliss, non-dual. This is the Atman, the 
Self, and it is to be realised. 


Notes and Commentary 


Na—not; Antah prajnam—inwardly cognitive; Na—not; 
Bahih prajnam—outwardly cognitive; Na—not; Ubhayatah 
prajnam —that which is conscious of both; Na—not; Prajnana- 
ghanam—a compact mass of knowledge; Na—not; Prajnam— 
simple consciouenss; Na—not; Aprajnam—non-cognition; 
Adrishyam—unseen; Avyavaharyam—unrelated; Agrahyam— 
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incomprehensible; Alakshanam—indefinable; Achintyam— 
unthinkable; Avyapadesyam—indescribale; Ekatmapratyaya- 
saram—the sole essence of the consciousness of Self; 
Prapanchopasamam—with no trace of the conditioned world: 
Santam—the peaceful; Sivam—all blissful; Advaitam— 
non-dual; Chaturtham—the fourth (foot); Manyante—the wise 
think; Sah—He; Atma—Atman; Sah—He; Vijneyah—is to be 
realised. 

The fourth, Turiya, cannot be described in words. It is the 
transcendental state that has to be realised through meditation. 
Therefore it is described by negative attributes. 


The Atman is incomprehensible, because it is beyond the 
reach of the senses. It is undefinable, because it has neither 
qualities nor form, neither colour nor shape. It has neither 
sound nor touch, neither taste nor smell, and therefore it is 
indescribable. The reader may doubt here as to the very 
existence of the Atman. Hence, it is said that the Atman is the 
sole essence of the consciousness of Self, Existence Absolute, 
the Self of all, an embodiment of calmness and bliss, one 
without a second, partless, homogeneous essence, 
Akhanda-ekarasa. 


Antah-prajna: knowledge of impressions as in dreams. 
Bahih-prajna: consciousness of external objects. 
It is Alakshanam. Therefore, it is beyond thought. 


The fourth state, Turiya, is distinct from the waking state, the 
dreaming state, an intermediary state between waking and 
dreaming, and the deep sleep state. It is perfect awareness or 
pure Consciousness. Turiya is distinct from Isvara. Turiya, or 
Brahman, has no relation with the world, whereas Isvara 
governs the world. Brahman is Nirupadhika, i.e., free from the 
Upadhi of Maya, whereas Isvara is Sa-upadhika, i.e., with 
Maya. Brahman is supra-cosmic, Isvara has cosmic 
consciousness. 


Strictly speaking, Turiya is not a state. Turiya, or Brahman, is 
an embodiment of peace and bliss. It is the substratum for the 
other three states, viz., waking, dreaming and deep sleep. It 
pervades the three states. It is Existence Absolute, Knowledge 
Absolute and Bliss Absolute. 
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Turiya or Brahman cannot be grasped by the senses. 
Therefore it is transcendental. It is Svatasiddha, self proved. It 
is the basis for all proofs. It exists before the act of proving. 


MISTATHLAMAHRISNAT UTet AAT ATA Tat 
AFR THR AH sia ie I 


8. Thisis that Atman, even with regard to the letters (of the 
word Om); it is the Omkara with its parts. The quarters are the 
parts, and the parts the quarters. The parts of OM are ‘A, ‘U’ 
and ‘M.’ 


Notes and Commentary 


Sah ayam—this; Atma—Atman; Adhyaksharam—from the 
point of view of a single syllable; Omkarah—(is identical with) 
the syllable Om; Adhimatram—with regard to Matras or parts; 
Padah—aquarters; Matrah—are parts; Matrah—parts; Cha— 
and; Padah—are quarters; Akara—the letter ‘A’; Ukara—the 
letter ‘U’; Makara—the letter ‘M’; /ti—thus. 

In the previous Mantras, the Atman has been described from 
the viewpoint of the states of waking, dream, sleep and Turiya. 
The same Atman is described from the viewpoint of the sound 
Om, in the following Mantras. This will help meditation on Om. 
Om is analysed into its constituent sound elements ‘A’, ‘U’ and 
‘M’, in order to identify them with the states of waking, dream 
and sleep. Those which constitute the quarters of the Atman 
are the letters of AUM, ‘A’, ‘U’ and ‘M’. 


SMa Aasman: Waa Aratsseaafenrargi— 
SSR z a Baleares wata a Ud Az 118 1 


9. The first part ‘A is Vaisvanara, whose sphere is the 
condition of waking, on account of all-pervasiveness, or on 
account of being the first. He who knows this, obtains verily all 
desires and becomes the first. 
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Notes and Commentary 


- Jagaritasthanah—whose sphere is the condition of waking; 
Vaisvanarah—the Vaisvanara; Akarah—the letter A; Prathama 
—the first; Matra—part; Apte—on account of 
all-pervasiveness; Adimatvat—on account of being the first; 
Va—or; Apnoti—attains; Ha vai—verily; | Sarvan—all; 
Kaman—desirable objects; Adih—the first; Cha—and; 
Yah—who; Evam— thus; Veda—knows. 

As the word Om represents the Atman, so the Matras of Om 
represent, respectively, the different conditions in which the 
Atman manifests itself. Matra ‘A’ represents Vaisvanara, the 
first condition. Have the symbol ‘A’ before you, and meditate on 
Vaisvanara till you identify yourself with the object of 
meditation. Just as ‘A’ pervades in all the letters of the 
alphabets, so also Vaisvanara pervades all things of the 
universe. Just as ‘A is the first letter in ‘AUM’, so also 
Vaisvanara is the first condtion of the Atman. 

Sruti says, “The letter ‘A’ is the whole of speech”. All sounds 
are pervaded by ‘A. In the Bhagavad Gita, you will find 
“Aksharanam Akarosmi—of letters, the letter ‘A’, | am” (X. 33): 
Sruti says, “The effulgent Heaven is the head of Vaisvanara”. 
Therefore, Vaisvanara pervades the whole of this universe. 

Just as ‘A’ is the first letter in ‘AUM’, just as ‘A’ is the first of all 
sounds and letters, so also the waking state is the first of the 
three states. You can derive the knowledge of the other states 
from the waking state. The experiences of the three states form 
the whole experience of the universe. Therefore, the waking 
state pervades the whole universe. The scientists and Western 
philosophers have ignored the experiences of the dreaming 
and deep sleep states, and have taken the experiences of the 
waking state only. Hence their data and conclusions are 
incorrect. 

Now, the benefits of knowing this identity are described. He 
who knows it, has all his desires fulfilled. He becomes the first 
among the great. He becomes the first of all. 
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FARIA Sear Ren maig naaran g 
à mia mma aN meaa waft a i 
aa 1120 II 


10. Taijasa, whose sphere of activity is the dream state, is 
represented by the letter ‘U’, the second letter of Om, on 
account of superiority, or on account of being in the middle. He 
who knows this, becomes great in knowledge, and the equal of 
all. No one ignorant of Brahman is born in his family. 


Notes and Commentary 


Svapnasthanah—whose sphere of activity is the dream 
state; Taijasah—the Taijasa; Ukarah—the letter U; 
Dvitiya—the second; Matra—part; Ubhayatvat—on account of 
being in the middle; Va—or; Utkarshati—excels; Ha 
vai—verily; Jnana-santatithe stream of knowledge; 
Samanah—equal; Cha— and; Bhavati—becomes;, Na—not; 
Asya—this; Abrahmavit—a non-knower of Brahman; Kule—in 
the family; Bhavati—is born; Yah—who; Evam—thus; 
Veda—knows. 


The letter ‘U’ is, as it were, superior to the letter ‘A’. Taijasa 
too, is superior to Visva, because he enjoys the ideas of the 
subtle dream world. His enjoyment is of a very fine, subtle and 
refined nature. Just as ‘U’ is in between waking and sound 
sleep, Taijasa also is in between Visva and Prajna. He who 
knows this, attains the supreme knowledge. He is treated 
equally by all. His friends and enemies regard him in the same 
light. His enemies do not hate him. They do not show any 
jealousy towards him. Anyone ignorant of Brahman is not born 
in his family. 


AIA: Wg eTEge tar Ara Atat AA g aT 
3a wanda wate a wa aa 112? UI 


11. Prajna, whose sphere is deep sleep, is ‘M’, the third 
part (letter) of Om, because it is both the measure, and that 
wherein, all become one. He who knows this is able to measure 
all, and to comprehend all within himself. 
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Notes and Commentary 


Sushuptasthanah—whose sphere is deep sleep; Prajnah— 
Prajna; Makarah—the letter M; Tritiyah—the third; Matra—part: 
Miteh—on account of its being a measure; Va—or: 
Apeeteh—on account of absorption; Minoti—measures; Ha 
va—verily; /dam—this; Sarvam—all; Apeetih—comprehends 
all within himself; Cha—and; Bhavati—becomes; Yah—who: 
Evam—thus; Veda—knows. 

Just as a heap of rice is measured by a Prastha, a kind of 
measure, so also Visva and Taijasa are, as it were, measured 
by Prajna in Pralaya (involution) and Utpatti (evolution). Visva 
and Taijasa sink in Prajna during sleep, and emerge out of him 
afterwards. This is compared to measuring by Prajna. 

When the syllable Om is chanted, or repeated again and 
again, ‘A’ and ‘U’ appear to merge themselves in ‘M’, and come 
out of it again. Similarly, the waking and dream states appear to 
merge in deep sleep (Prajna), and come out of it. Visva and 
Taijasa also merge in Prajna during sleep. Therefore, ‘M’ and 
Prajna are likened to a measure that is used in measuring rice 
or barley. Prajna is like a big vessel that contains two other 
vessels, viz., Visva and Taijasa. In Prajna, all things lose their 
identity, all become one. Therefore, Prajna is identical with the 
letter ‘M’. 

He who knows this is able to measure all. He is able to know 
the real nature of the world. He is able to penetrate into the real 
nature of the universe. He is also able to comprehend all within 
himself, i.e., to be the cause of all. He realises himself as the 
cause of the universe, Isvara. 


warggaisceragd: maaan: asia vwantean 
AHA AAMAKAATS STATA A Ve AS 112? II 


12. That, which has no parts, is the Fourth, transcendental, 
destitute of phenomenal existence, all bliss and non-dual. This 
verily is Omkara. He who knows this, merges his self in the 
Self. 
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Notes and Commentary 


Amatrah—without parts; Chaturthah—the fourth; Avyava- 
haryah—transcendental; Prapanchopasamah—destitute of 
phenomenal existence; Sivah—all bliss; Advaitah—non-dual; 
Evam—thus; Omkarah—the syllable Om; Atma—Atman; 
Eva—only; Samvisati—enters; Atmana—by his own self; 
Atmanam—the Self; Yah—who; Evam—thus; Veda—knows; 
Yah—who; Evam—thus; Veda—knows. 

That, which has no parts, is called Amatra, without measure. 
Amatra Omkara is the fourth quarter, i.e., pure Atman. The 
benefit derived from the realisation of the Atman, the Fourth, is 
that the knower himself enters into the Self by means of the 
Self. He attains immortality. He is not born again. As the Atman 
is beyond the reach of mind and senses, It is transcendental. 
Visva merges in Taijasa, Taijasa in Prajna, and Prajna 
dissolves itself in Turiya Atman—Brahman. 

Meditation on Om helps the aspirant in the attainment of 
Self-realisation, or the final realisation of Brahman. Just as the 
rope is realised when the illusion of snake vanishes, so also 
Brahman, who is Om, is realised when the illusion of duality or 
Avidya disappears, through the attainment of knowledge of the 
Self. 


ll sia mugea Aago || 
Thus ends the Mandukyopanishad. 
ge ag woe: qua gat: wg panes: | 

Areara seared sated aang: | cated a ct 
agaat: tated 4: yor Aada: | cated aegis Re: 
rafea at ggeatadeng l 

Š mia: mA: mA: I 

Om Tat Sat 
Om Santih Santih Santih! 


TAITTIRIYA UPANISHAD 


INTRODUCTION 


This Upanishad belongs to the Krishna Yajurveda, forming 
part of the Taittiriya Aranyaka. The seventh, eighth and ninth 
Prapathakas of the Aranyaka make this Upanishad. 


This is one of the important Upanishads. It enunciates some 
doctrines of Vedanta in an elementary form. Its texts are often 
quoted in the later philosophical works. The Taittiriya 
Upanishad contains the tenets of the Vedanta system. The 
notion of Brahman as the Supreme Self, and as entirely distinct 
from the world, is clearly defined. He is described as the source 
for everything. The ideas of this Upanishad are those of the 
other Upanishads, but they are systematically arranged here. 
Hindu philosophers hold this Upanishad in high estimation. 


There is a wonderful tradition about the epithet, or name, 
Taittiriya. The great sage Yajnavalkya quarrelled with his 
preceptor Vaisampayana. He was asked by his Guru to return 
the Veda which Yajnavalkya had studied under him. 
Yajnavalkya vomited the Yajurveda he had learnt. The other 
Rishis, the pupils of Vaisampayana, assumed the forms of 
Tittiris (birds, partridges), and swallowed the Veda thus thrown 
out or vomited. Therefore, it came to be known as Taittiriya 
Samhita. 


It is divided into three sections called Vallis—(1) Siksha Valli, 
or the instruction section, (2) Brahmananda Valli, or the 
Brahman-bliss section, and (3) Bhrigu Valli, or the Bhrigu 
section. These names are given from the first word of each, 
rather than from any signification. Sayana divides the chapters 
as (1) Samhiti, (2) Varuni and (3) Yajniki, according to the 
subject matter treated therein. (Valli literally means a creeper.) 

The First Section deals with some mystic problems 
connected with the text, and the study of the Vedas. The 
preceptor gives clear instructions to the young Brahmacharins 
on character-building. He imparts to them rules of right conduct 
and right living. He places before them the moral virtues they 
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should try to possess and develop, and the ideals of life they 
should cherish in order to prepare themselves for the 
attainment of Brahma Jnana, or the knowledge of the Self. 


It describes the course of instruction, and of the moral and 
mental training, preparatory to the initiation of the student in the 
science of Brahman. In short, it is the daily study of Vedas, the 
practice of sacred rites, and the leading of a virtuous and pious 
life in accordance with the precepts of the sacred scriptures, 
which prepare the student for the reception of the knowledge of 
Brahman. Though the first Valli has no connection with the 
other Vallis, though the first part is not necessary for the clear 
understanding of the doctrine, yet it is a very useful section. A 
preparatory course of study is needed for the aspirant. In this 
section alone, it is more systematically inculcated than in any 
other Upanishad. 


The Second Section deals with the bliss of Brahman. It 
contains the doctrine of the Taittiriya Upanishad itself. It 
commences with the following memorial verse of the Rig-Veda, 
which contains the sum total of the whole Upanishad: 
“Whoever knows Brahman, who is Existence, Knowledge and 
Infinite, as dwelling within the cavity of the heart in the infinite 
ether, enjoys all desires at once, together, with the omniscient 
Brahman’. 


The order of creation is described in this Valli: “From the Soul 
(Brahman) verily sprung forth the ether, from the ether the air, 
from the air fire, from the fire water, from the water earth, from 
the earth annual herbs, from the annual herbs food, from food 
seed, from seed man; for man is verily the essence of food”. 
This Valli describes that Brahman is Anandamaya, or Supreme 
Bliss. It deals with the knowledge of Brahman. 


The Third Valli deals with the story of Bhrigu, son of Varuna, 
who under instructions from his father, understood Bliss as 
Brahman, after undergoing the penance. It gives a narrative in 
confirmation of the doctrine taught in the preceding Vallis. It is 
evident that the knowledge of Brahman is not acquired at once. 
There are different stages by which the aspirant approaches a 
clearer and clearer idea of Brahman. The means of obtaining 
the knowledge is the practice of Tapas or meditation. In this 
section only, the description of the five Kosas or sheaths is 
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clearly given. The Vedantic doctrine of three bodies and five 
sheaths is directly based upon the teachings of this Upanishad. 

In Arundhati Nyaya, one big star is shown first to the man, 
then a small star, then a smaller star, and finally, the smallest 
star. Even so, the instructions given in this Valli or section, take 
the mind from the gross to the subtle, from the subtle to the 
subtler, and eventually, from the subtler to the subtlest of 
all—the Atman or the Self, which is encased within the five 
sheaths. 


xy 
I 
SIKSHAVALLI (INSTRUCTION CHAPTER) 
FIRST ANUVAKA 
Se wt at faa: vi aeur: | yt at waraedat| wt a eat 
EAR: | wt at AEEA: | TA AO | TA ATA | rata 
sag genta | ada wag Heal afeearha | asd afevarha | 
aed aRar | aearaag | agea) aq AM | stag 
awe | 
I Š mA: mA: mA: 11 


ll gR uanga: 11 

May the Sun (Mitra) be good to us! May the Varuna be good 
to us! May the Sun (Aryama) be good to us! May Indra and 
Brihaspati be good to us! May Vishnu, of great strides, be good 
to us! Prostrations to Brahman! Prostrations to Thee, O Vayu! 
Thou indeed art the visible Brahman! | shall proclaim Thee 
visible Brahman; | shall call Thee the Just! | shall call Thee the 
True! May He protect me! May He protect the teacher! May He 
protect me! May He protect the teacher! Om Peace, Peace, 
Peace! 
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Notes and Commentary 


Anuvaka means a subdivision of the Vedas, a section or a 
chapter. 


The word Siksha has its general meaning of ‘Instruction’. But 
here, it has a specialised, technical meaning, ‘the science of 
pronunciation’. As the first stage in the instruction concerning 
the Vedas, this is elaborated as the formal discipline named 
Siksha, the first of the six Vedangas (limbs of the Veda). 


Vayu is Hiranyagarbha, or the cosmic Prana. The utterance 
of peace-chant propitiates Devatas. The spiritual path is 
rendered smooth through their grace. All obstacles are 
removed. You will not forget what you have learnt. You will 
possess good health also by pleasing the Devatas who preside 
over the different organs of the body. Their favour is invoked, 
because it is only if they grant health, that the study of the 
books on wisdom can proceed without obstacles. You will have 
good meditation, if you repeat the peace-chant or Santi Mantra 
before starting your meditation. The repetition of ‘Om Santih’ 
thrice is to remove the three kinds of Taapas or obstacles, viz., 
the Adhyatmika (from one’s self), Adhidaivika (from Devas) 
and Adhibhautika (from living beings). 


Mitra is the presiding deity of the activity of Prana, and of the 
day. Varuna is the presiding deity of the activity of Apana, and 
the night. Aryama (the Sun) is the presiding deity of the eye, 
and the sun. Indra is the presiding deity of strength and hands, 
Brihaspati of speech and intellect. Vishnu is the presiding deity 
of feet. 


Hiranyagarbha is visible or manifested Brahman. He is 
nearer than the senses, the eye, etc. May Brahman protect me 
by imparting knowledge to me. May the same Brahman protect 
the preceptor by bestowing on him ability and capacity to 
explain the scriptures. 


As all works and their fruits are under the control of Prana 
(Hiranyagarbha), prostrations are offered to Thee. | call Thee 
the Just, because the Truth, ascertained by intelligence, study 
of scriptures and practice, is under your influence. | call Thee 
the True, because the Truth practised by speech is acquired, 
owing to Thy grace and influence. 
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[The Santi Mantra and the first Anuvaka have the same text. 
Hence the text and meaning of the first Anuvaka have not been 
repeated. ] 


Here ends the First Anuvaka 
SECOND ANUVAKA 
3% Vitel EATA: | Aut: TA: | ATT ATA «| ATA 
Aart: | Foye: Vea: 118 1 


ll gfe fedtatsqare: 11 


1. Om. We shall now explain the science of pronunciation, 
the letters (Varnah), the pitch of the sound or accent (Svarah), 
the length or measure (Matrah), the effort or strength (in the 
utterance of letters (Balam), modulation (Samah), and 
conjugation or continuity (Santanah). Thus has been explained 
the chapter on the science of pronunciation (phonetics or 
orthoepy). 


Notes and Commentary 


Varnah—letter, means guttural, palatal, dental and labial: 
Svarah—accent, means high, middle and low tunes (Udatta, 
etc.); Matrah—measure or length, short, long or treble length of 
tone known as Hrasva, Dirgha and Pluta; Balam—the effort in 
pronouncing; Samah—pronouncing the letters uniformly; 
Santana—flowing, continuity in utterance, conjunction of two 
letters or sounds, known as Sandhi. 


Proper pronunciation of a Mantra is very necessary if you 
want to realise the fruits thereof. You should not repeat the 
Mantra in a hurried manner. If you repeat it hurriedly, for the 
sake of finishing a certain number of Maalas within a specified 
time, you may mispronounce the Mantra. The whole efficacy of 
the Mantra lies in its proper pronunciation or chanting. The 
Mantra-Sakti, or the power of a Mantra, is in the sound of the 
Mantra. Further, Sabda and Artha (sound and the object 
denoted by the sound) are inseparable. Only if the Mantra is 
properly pronounced, the desired object denoted by the Mantra 
will be attained. 
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Therefore, the science of pronunciation or orthoepy or 
phonetics, is highly necessary for the student. If he knows the 
principles of phonetics, he can utter the Mantra in a correct 
manner. So, this Upanishad begins with the chapter on 
phonetics, in order that the student may correctly pronounce 
the Mantras, that are to come in the succeeding chapters of this 
Upanishad. 


Here ends the Second Anuvaka 
THIRD ANUVAKA 


Ue At aw: | ae at aade | sea: aan sad 
rears: | usreaftrarcty) AA- 
Aeman | at Hera feat seatssaera 112 1 


1. The pupils say: May there be glory (fame) to us both. May 
the splendour (light) of Brahman (the lustre of spiritual 
knowledge) be on us both. The teacher says: Now we shall 
explain the Upanishad of the Samhita, under five headings, 
namely (1) concerning the worlds, (2) concerning the 
luminaries, (3) concerning the knowledge, (4) concerning the 
progeny, (5) concerning the soul. These, they say, are the great 
Samhitas. 


Notes and Commentary 


Nau—to us both, the preceptor and the pupil; Brahma- 
varchasam—the Vedic light, the light of Brahman, or the 
effulgence of spirituality, the effulgence that beams out from the 
face of one who is meditating on Brahman, or who has studied 
the Vedas; Adhilokam—knowledge concerning the worlds; 
Adhijyautisham—with regard to heavenly lights; Adhividyam— 
with regard to knowledge; Adhiprajam—with regard to offspring 
or progeny; Adhyatmam—with regard to the Self. 


Samhita—a conjunction of two words or letters or sound, 
collection of Vedic Mantras. Samhita means a union, either of 
letters to a word, or of words to a sentence, or of sentences toa 
more comprehensive composition, as expressive of the mutual 
connection of any idea, to which the Samhita may be referred. 
It means, therefore, also a collection of hymns, as the 
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Rig-veda, etc., and is here especially meant as a collection of 
hymns according to each separate school. Such a Samhita is, 
for instance, the sentence: |-se-tva (| divide thee) where the 
syllable ‘I’ may represent the earth, ‘Tva’—the heaven, 
‘Se’—the connection of both, and the union of all these 
elements to one word, the air. Mahasamhita is, where there is a 
Samhita, and where the things in unity are of such 
comprehensiveness, as the earth, etc. 

May the glory arising out of the thorough knowledge of the 
Samhita and other Upanishads, be to us both, the spiritual 
teacher and the pupil. May the effulgence of spirituality be also 
to us. This is the prayer of the pupil, who has not attained the 
summum bonum. This cannot be the prayer of the preceptor as 
he has already attained the summum bonum, because he 
alone, who has attained Self-realisation, can be the spiritual 
teacher. 

Rules as regards the pronunciation have been taught 
previously. The Sruti says that we shall now explain the 
esoteric teaching, which is the subject of the Samhita, in 
reference to the five Adhikaranas, or topics of knowledge. 

Those who know the Vedas call the Upanishads, that treat 
on these five subjects, the great Samhitas, great because they 
treat on matters as vast as the worlds, etc. 

Knowledge of the Brahman is called Upanishad, because it 
destroys ignorance, the root cause for births and deaths. It 
takes one near Brahman and so it is called Upanishad. The 
book is also called Upanishad, because its subject matter is 
Vidya or knowledge of the Self. 

Here it means the sacred teachings. 


artery | yfad yie | teary | ATRN: 
are: ary: Geary | seater 1121 


2. Now with regard to the world: The earth is the first form. 
The heaven is the last form. The Akasa (ether) is the union. The 
Vayu (air) is the medium (of that union). This much as regards 
the world. 
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Notes and Commentary 


Purvarupam—first form; Uttararupam—last form; 
Sandhi—union; Sandhanam—the medium of effecting the 
union. 

The knowledge concerning the worlds is mentioned. The 
earth is the first form, i.e., the first letter. The first sound, or the 
first letter of a conjunction, or Samhita, should be contemplated 
as the earth, the last as the heaven and the middle space 
between the two as the sky. The Akasa means the Antariksha, 
the sky, the world between heaven and earth. The link or union 
is that which is between the first and the last forms. It is so 
called because the first and the last forms meet in it. 


afin | ath: AET | RAA RETA, | TT: 
af: Aga: mA | ga 113 

3. Now, as regards the luminaries or heavenly light: Fire is 
the first form. The Sun is the last form. Water is the union (link). 


Lightning is the medium (of that union). That is concerning the 
lights or luminaries. 


anA Ren | arad: yie | adang | Ren 
EFA: | aaa AA | gA 11s 

4. Next concerning knowledge: The spiritual preceptor is the 
first form. The pupil is the last form. Knowledge is the link or 
union. Instruction is the medium (connection or means of 
union). This is concerning knowledge. 


afma | Ara yie | Ame | oat aÀ: | 
WAA TAA | FAATA 11 I 

5. Next, as regards progeny: The mother is the first form. The 
father is the last form. The progeny is the link (union, 
conjunction). Procreation is the medium. This is the knowledge 
concerning progeny. 
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AMATAR | AMI BA: YASTA | TMT Bema | 
arrara:| far wera) gae | sda 


weve. feat: Wel 

6. Next concerning the soul: The lower jaw is the first form. 
The upper jaw is the last form. Speech is the union. The tongue 
is the medium. This is concerning the soul. These are the great 
Samhitas. 

Here, the term ‘soul’ is used in the sense of the body. 


a Wana Hera feat SATA Ie | Heta WTA ATA: | 
saadad Fara Stes lo I 


ll sfa qdtatsqare: 1 


7. He, who thus contemplates on these conjunctions, or 
these above-mentioned great Samhitas as explained, obtains 
progeny, cattle, the light of Brahman, all kinds of food and the 
world of Heaven. 


Notes and Commentary 


Veda—knows, here means, meditates upon. 

The meditation should be done with uniform and unshakable 
faith. It should be done also in accordance with the instructions 
of the scriptures. 

He, who constantly attends upon the spiritual preceptor with 
Bhava and faith, is said to be engaged in Upasana on the Guru. 
He gets the fruit of his service. He who meditates on the great 
Samhitas obtains the fruits, progeny, cattle, etc. 

The mind of the pupil is trained and disciplined by the above 
five kinds of meditation. The mind is fixed on gross objects to 
begin with. Then it is fixed on subtle and subtler objects. The 
mind is thus rendered sharp, subtle and one-pointed. 
Eventually, it is rendered fit for contemplation on the subtlest 
Atman, the innermost Self of all beings. 

Here ends the Third Anuvaka 
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FOURTH ANUVAKA 


aoaaa fama: | Savatsenparedraya | Ast 
Ara gog | ayaa sao yaa | wT A Arroa | 
frat A ngaa aai yf faye) wero: ASA 
Ran ARa: | yi A maT IR UI 


1. May He, who is the supreme among all Devas, who is of 
cosmic form, who has been born of the immortal Vedas, who is 
the Lord of all, strengthen me with wisdom. May | become the 
possessor of wisdom that leads to immortality. May my body be 
fit (for meditation). May my tongue become extremely sweet. 
May | hear much with my ears. Thou art the sheath of Brahman, 
enveloped by intelligence (worldly knowledge). May Thou 
protect what | have heard. 


Notes and Commentary 


In this section are given the hymns for prayer, and the hymns 
for offering oblations for obtaining wisdom and wealth. This is 
an invocation of the disciple to Pranava or Om, the symbol or 
Pratika of Brahman, the Mother of all the Vedas, for the 
benediction of knowledge and worldly possessions. 


Some commentators have taken this as a prayer to Indra. 


Visvarupa—having all or various forms, because Om runs 
through all speech. It is immanent in all articulate and 
inarticulate sounds. Rishabha—chief, bull, he who is like the 
bull among the Vedas, i.e., supreme or pre-eminent; this is Om. 


Om is the most powerful syllable of the Vedas. It is the 
essence extracted from all the Vedas. It is a name of Brahman 
also. Therefore, the sacred syllable Om is pre-eminent or 
excellent. The monosyllable is the object of meditation here. It 
is quite proper to praise Om as ‘excellent’ or ‘pre-eminent’. Om 
is identical with Brahman. Om surpasses the nectar, that is, the 
Vedas. Om is the essence of the Vedas. Prajapati (Brahma) 
performed penance in order to find out which was the best 
among the worlds, the Devas, the Vedas and the Vyahritis. Om 
presented itself before Him as being the most excellent. Om is 
a safe boat to cross the ocean of ignorance. One can realise 
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Brahman through the help of Om. Om is the image or symbol of 
Brahman. Brahman is obtained with the help of Om. Om is the 
Lord of all, because it can bestow anything desired. 


Sprinotu—may strengthen. May Om, the Lord of all, 
strengthen me with wisdom. Knowledge of Brahman alone can 
give real strength and courage. Amritasya—of the immortal 
(knowledge of Brahman), of the knowledge of the Brahman 
which is the cause of immortality. This section deals with 
Brahma-Jnana, or knowledge of the Self. 


May my body become fit for meditation. There is a change 
from the third to the first person. May my tongue become 
extremely sweet, i.e., may | speak sweet words, may | be sweet 
in speech. The body and the senses should be quite fit, healthy 
and strong. Then only, acquisition of the knowledge of the Self is 
possible. 

Just as the scabbard is the sheath of the sword, so also Om 
is the sheath of Brahman. Om is veiled, i.e., hidden by worldly 
knowledge. Om is the shrine of Brahman covered by 
intelligence. Om is the sheath of Brahman enveloped by 
common understanding. The meaning is, Om or Brahman is 
not revealed to ordinary intellects. 


Srutam me gopaya—protect what | have heard. Srutam— 
that which is heard (by me). Me, Maya—by me. 
Gopaya—protect, help me in retaining, make it useful and 
fruitful, protect the knowledge of Brahman | have learnt by 
hearing, make me not forget what | have learnt. 


The next verse contains hymns for offering oblations into the 
fire, for one who wishes to possess wealth. 


aard aaam | patse: avat. fa wa 
mag | TAIT Aaa | cat a Sra | eT ayy: ae 
Taal | aad Aerator: ave | fear garantie: 
FATA | VATA AAA: TATAT | TATA ARPA: TATA | 
ward aera: caret) at mA caret 
TATA SAT aE | at FAT ET TTA Farad | AT AT 
aAa caret | afeergarmre | sme cafe ast carer 
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ama: Waa Ate | AMT ATS AA | Va AT aerar: | 
Mead Aad: Carel | RANSA wat ake wat wea | 
Raam VAT ag HATA: FATT | (ATA Mela: tagh 
Sau 


ll sft agqatsqare: I 

2. She who brings, increases and preserves my clothes, 
cattle, food and drink in plenty, and does these quickly and for 
all time, the Goddess of wealth, then bring me sheep, goats 
and cattle, Svaha. May the Brahmacharins come to me, Svaha. 
May the Brahmacharins come to me from every side, Svaha. 
May the Brahmacharins come to me in large numbers, Svaha. 
May the Brahmacharins control their senses, Svaha. May the 
Brahmacharins become calm in mind, Svaha. May | become 
famous among men, Svaha. May | become the best among the 
wealthy, Svaha. O Lord, may | enter into Thee, Svaha. May 
Thou O Lord, enter into me, Svaha. In Thee, of thousand 
branches, may | become well cleansed, O Lord, Svaha. 


Just as the waters run to a lower level, just as the months run 
towards the year, so also, O Lord, may the Brahmacharins 
come to me from all sides, Svaha. Thou art my resting place. 
May Thou enlighten me. May | attain Thee. 


Notes and Commentary 


These Mantras are uttered when the oblations are poured 
into the sacrificial fire. The address is to the sacred syllable, 
Om. The student prays for such wealth as described above. 
The student says: “After giving me wisdom, bring me wealth, 
together with sheep, goats and cattle”. With ‘Svaha’, each 
oblation is offered. 


Kurvana—doing, that is fulfilling soon. Atmanah—to me. 
Sahasra sakhe—of thousand branches or divisions, all the 
different Mantras are regarded as different branches, or 
divisions or expressions, of the sacred syllable, Om. 
Nibhagaham tvayi-mrije—in Thee of many branches, may | 
become cleansed, that is, purify myself from my sins, by the 
repetition or chanting of Om. Tam tva bhaga pravisani—may | 
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enter Thee, O Lord and become one with Thee. Sa ma bhaga 
pravisa—Thou too, O Lord, enter me, may we become one. 
Aharjaram—into the years. Aharjara means a year, either 
because it makes the world old by rolling day by day, or 
because the day is worn out in it. Dhatah—preserver of the 
worlds, ordainer of all things, dispenser of all. 
Prativesa—tresort, a resting place, a place in which those who 
take shelter in Thee, free themselves from their sins. 
Therefore, O Pranava, enlighten me. Take me into Thee. 
Absorb me into Thee. Make me one with Thee, as a metal coated 

with mercury, just as salt becomes one with water. l 


One can do virtuous actions with the aid of wealth. Virtuous 
actions will destroy sins. Knowledge dawns when the sins are 
destroyed. The Smriti also says: “Wisdom arises in men when 
their sins are destroyed. They realise the supreme Self, 
Paramatman, in themselves, just as one sees his face in a 
clean mirror”. 


Here ends the Fourth Anuvaka 
FIFTH ANUVAKA 

qa: yA at RAA aga: a g Aai 
aga | mema: AAA | He gÀ | ARAE | A ATENT | 
Agra gaa: | RA at ata cites: | Ya searchers | 
gaika wits: | We scatters: | anfeeda ara ad citer 
miad | RRA at otf: | ya sft arg: | qaftearfera: | az 
gfe Agar: | AQAA ara Tatler Sate FS Asad | fea aT 
wa: | ya sft ara | gata aap fe | we shat war | wero 
ara ad dal nda | fea à OT: | Yat sera: | ga 
cart: | We saan | Aaa ala Ud UOT ada | a aT 
UaAACaAAGa | Acasa ATETA: | AT At A |aae wa | 
ads gat aana A 112%, %, 3 11 (teat eet aay fe ae 
Za) Il 


ll gR uasa: 11 
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1, 2 & 3. Bhuh, Bhuvah, Suvah—these three are the three 
sacred interjections or utterances (Vyahritis). Mahachamasya 
taught a fourth, viz., Mahah, which is Brahman, which is the 
Atman. The other Devatas (gods) are its limbs. 

Bhuh is this world. Bhuvah is the sky. Suvah is the next 
world. Mahah is the sun. It is by the sun that all the worlds are 
nourished. 

Bhuh is fire. Bhuvah is air. Suvah is the sun. Mahah is the ` 
moon. It is by the moon that all the luminaries thrive. 

Bhuh is the Rik. Bhuvah is the Saman. Suvah is the Yajus. 
Mahah is Brahman (the syllable Om). It is by Brahman that the 
Vedas thrive. 

Bhuh is Prana. Bhuvah is Apana. Suvah is Vyana. Mahah is 
food. It is by food that Pranas thrive. 

These four above-said are fourfold, and the four Vyahritis 
are four each. He who knows these, knows the Brahman. All 
Devas (gods) carry offerings unto him. 


Notes and Commentary 


The mode of meditation, which was the subject of the 
Samhita, was first dealt with. Then there was the description of 
the hymns or Mantras, meant for those who desire wisdom and 
wealth. These Mantras ultimately lead to the attainment of 
knowledge. Now, in this section, the Sruti teaches the secret of 
meditation on Brahman, in the shape of the Vyahritis. One can 
` attain Self-realisation, by meditating on the Vyahritis. 

This Mahah was discovered by Mahachamasyah, the son of 
Mahachamasa. Remembering the name of the seer is an 
essential part of the meditation. This Vyahriti Mahah is 
Brahman, for Brahman is Mahat (great) and the Vyahriti is 
Mahah. Further, it is the Atman covering all. The word Atman 
comes from the root, Vyap—‘to cover’, because the Vyahriti 
Mahah includes all the other Vyahritis. In the shape of the sun, 
the moon, Brahman and food, it includes all the worlds, the 
luminaries, the Vedas and the Pranas. Therefore, the other 
gods are its limbs or members. 
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Among the worlds, heaven, etc., are only limbs of Mahah. 
That is the reason it is stated that the worlds, etc., thrive by the 
sun. It is by the soul that the limbs thrive. 

Besides the three Vyahritis Bhuh, Bhuvah, Suvah, there is a 
fourth Vyahriti named Mahah. The four Vyahritis should be 
meditated upon in four different ways. Therefore, there are, in 
all, four times four, i.e., sixteen aspects of the Vyahritis. 

He who knows the Vyahritis, as described above, knows 
Brahman. All Devas, being his limbs, adore the knower when 
he becomes one with the self-luminous, all-blissful supreme 
Self, Brahman. 


Here ends the Fifth Anuvaka 


SIXTH ANUVAKA 


The nature of the entity to be meditated, the path by which 
Brahman can be attained, the fruits of meditation, and the way 
to meditate, are explained in this Anuvaka. 

In the fifth Anuvaka, the object to be meditated is a symbol, 
the Vyahriti, regarded as the worlds, etc. In this sixth Anuvaka, 
the object of contemplation is Brahman, formed of thought and 
endowed with other attributes. In the former case, the fruit of 
meditation is ‘The Devas offer tribute’. In the latter case, the 
meditator attains Lordship or independent sovereignty, also the 
fruits of meditation of the Vyahriti. In Agni, as Bhuh, he 
becomes established. The two together constitute one 
Upasana. 


Ba Sada ATH: | Afaraa Gout A: | gA 
Rura: | AHO ae | A WT HAA SaTara | Segara: | 
a am Aada canta vitteoret| afer 
ARRI ya sft arat | gaffes | we sft aar | 
arena ERE | areata waren | arerafasreyeata: | 
praafafaaraata: | wade wate | ATATA Sal | AAT 
TOM «at OAH] MA mg g 
mAT 112, 211 (arava a) 


l gR wetsqaren: 1 
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1 & 2. Here, in this space within the heart, resides the 
Purusha consisting of mind (Manomaya), immortal and 
resplendent. 


Between the two palates, that which hangs down like the 
breast (the uvula)—that is the birth-place of Indra, (i.e., the path 
to the attainment of Indra, i.e., Brahman), where the root of hair 
splits up, dividing the two regions of the skull. 


He resides in fire as Bhuh, in air as Bhuvah, in the sun as 
Suvah, in Brahman as Mahah. He Himself becomes the Lord 
(of all the gods). He becomes the Lord of the mind, the Lord of 
speech, the Lord of the eyes, the Lord of the ears and the Lord 
of intellect. Then, he becomes this—Brahman who has space 
(ether) for his body, whose nature is Truth, who sports in life 
(Prana), whose mind is bliss, who is full of peace, who is 
immortal. 


Thus, do thou, O Prachinayogya (worthy descendant of the 
ancients, man of the ancient Yoga), meditate on Him. 


Notes and Commentary 


In the fifth lesson, the contemplation of the lower gods has 
been taught. The sixth lesson deals with the contemplation of 
Brahman. Between the two palates, there is the uvula which 
hangs like the breast. It is the seat of Indra. There exists the 
root of hair after separating the two parietal bones of the skull. 
The right and left sides of the interior of the mouth, situated just 
above the root of the tongue are called the Talukas, the throats, 
two pillars. 


Antahhridaye—within the heart. Purusha—He is called 
Purusha, because he is lying in this Puri, or city of body, or he 
pervades the worlds. Manomaya—endued with mind, full of 
mind, full of the Knowing powers of the mind. Manas is 
knowledge, from the root, man—‘to know’. Manomaya means 
full of knowledge, because He is known by knowledge, or 
Manas is that by which one thinks. Manomaya means ‘made of 
Manas’, because He is the presiding deity of the mind, or 
because He is indicated by it, and He identifies Himself with the 
Manas, or because the soul is manifested through Manas. 
Those who take to meditation, have to meditate with the Manas 
or mind. 
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Ayam purusho manomayah—this Purusha or soul, who is 
formed of thought. Hiranmayah—of golden effulgence, 
resplendent. The aspirant finds it easy to meditate on 
Brahman, as a flame of light located in the cavity of the heart 
(Jyotir-dhyana). Akasa-sariram—having space or ether for 
body, or having a body which is subtle as space. 
Satyatma—one whose nature is Truth. Pranaramam— 
revelling in life, or in whom others revel or sport. 
Mana-anandam—one whose mind is ever-bliss. 
Santi-samriddham—full of peace, rich in peace. 
Amritam—immortal, deathless. /ndra—here it means 
Brahman. Prachinayogya—one who has prepared himself for 
meditation on Brahman, by washing his sins by performing the 
obligatory rites, the Nitya and the Naimittika Karmas prescribed 
in the former section. 


It has been said that the Devatas represented by Bhu, 
Bhuvah and Suvah are the limbs or parts of Brahman, the 
Hiranyagarbha represented by Mahah, the fourth Vyahriti. The 
cavity of the heart is His abode, just as the stone Salagram is 
the seat of Vishnu. When you meditate on Brahman in the 
heart, you perceive Him directly as a fruit in the palm of your 
hand. 


Brahman pervades the whole body. It is difficult for 
beginners to concentrate on the all-pervading Brahman. So, 
the Rishis have prescribed the cavity of the heart as His seat, to 
enable the young aspirants to fix their mind on Brahman in the 
heart. This practice of concentration in the heart will be easy for 
them. Further, the heart is the vital center in man. It is the seat 
of life and is full of arteries. Therefore, itis regarded as the most 
suitable place of meditation on Brahman. This is a kind of 
Pratika Upasana. This sort of meditation on Brahman is known 
as Dahara Vidya and Sandilya Vidya (vide Chhandogya 
Upanishad VIll-1 and 2 and III-14). 


There is a cavity within the heart like that within the pot. 
Many Nadis open into the heart. The heart is like the lotus with 
its head downward. Here resides the Purusha. Brahman is 
meditated as residing in the cavity of the heart. He is the 
knower, the Lord of all. He is the Atman of the knower who 
beholds Him in the heart. 
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How a Yogi leaves his body at the time of death, is described 
here. Avery important Nadi, known as Sushumna Nadi, opens 
out above the heart. This Nadi runs in the middle, between the 
two palates. This Nadi is the path to reach Indra, the lower 
Brahman. It is the way to the realisation of Brahman. The Yogi 
enters into the Sushumna Nadi with the help of Udana Vayu, 
and leaves this body, having burst open the skull. Penetrating 
into this Nadi, the mind becomes one-pointed, and is then able 
to realise immediately, the Supreme Self, the Paramatman. 
The Sushumna Nadi is the abode of the Supreme Lord. It is the 
path by which to attain immortality. The Yogi practises Khechari 
Mudra, blocks the posterior nasal openings with his long 
tongue, suspends the breath and takes the Prana to the 
Brahmarandhra, the opening at the top of the head. He 
becomes Brahman. Saguna Brahman is meant here. The Yogi 
who leaves the body, having burst open the skull, becomes one 
with Hiranyagarbha. This is the path of Devayana. 

He who knows the path of Sushumna, and sees the Atman 
goes out through the head, and resides in fire, who presides 
over this world as Vyahriti Bhuh, and who is a part of Brahman. 
He covers the whole world. Similarly, he resides in the air and in 
the sun. When he becomes the Atman of all, the senses of 
every being belong to him. 

In this world, he who is himself a king, is said to be a Svaraj, 
an independent Lord. Even so, he who meditates on Brahman 
becomes such a king. He attains Lordship or kingship over 
mind, intellect, speech, ear, eye, etc. All gods pay homage to 
him. He attains the powers which Agni, Vayu and Aditya (the 
sun) possess. By meditation on the fourth Vyahriti, he becomes 
established in Brahman, abiding in the Brahmaloka or 
Satyaloka. He attains the power of that Brahman. He himself 
becomes the Lord of Agni and other subordinate gods. As he is 
their king, it is said that all the Devas offer tribute to him. As he 
has attained the state of the universal soul, he becomes the 
Lord of the mind, intellect, speech, eye and ear of all beings. 

Meditate on Brahman as possessing the qualities described 
above. This is the instruction of the spiritual preceptor, 
Mahachamasya, in order to awaken reverence in the pupil who 
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is Prachinayogya. This exhortation of the preceptor reveals the 
high esteem he cherishes for the truth here taught. 


Here ends the Sixth Anuvaka 


SEVENTH ANUVAKA 


The main object of the Sruti is to teach that all is indeed 
Brahman. The aspirant is taken step by step to the realisation 
of the highest goal, i.e., all is Brahman only. Meditation on 
Brahman in the form of the Vyahriti has been already 
explained. Meditation on the same Brahman in the form of the 
Panktas, beginning with the earth (represented by the fivefold 
world, the five presiding deities and the fivefold sphere, 
referring to the soul), is explained in this section. 


yaaa <atfémtsarafer: | atratquiecasrgar 
AAU | BATT ATTA ALTA ATAT ATAT | SAAT | 
AMAA | WO AASTA Sara: VAM: | AY: at AAT 
ae wah | Ut wa eae wen AATA 
siaa | ugad at yq uaa aAA OTST | 
amA (Aare A) 112 1 
I sfa amansa: | 


1. The earth, the sky (interspace, mid-region, Antariksham), 
the heaven, (the main) quarters, and the intermediate quarters; 
the fire, the air, the sun, the moon, and the stars; the waters, the 
herbs, the forest trees, space and the Atman—thus far (so 
much) regarding creatures or all living beings (Iti Adhibhutam). 


Now, as regards the soul (Adhyatmam). The Prana, the 
Vyana, the Apana, the Udana and the Samana; the eyes, the 
ears, the mind, the speech and the touch; the skin, the flesh, 
the muscle, the bone and the marrow. 


After having analysed all this (fivefold arrangement of the 
worlds, the gods, beings, Pranas, senses and elements of the 
body), the seer (the Rishi) declared; “All this is Pankta 
(fivefold). He sustains (strengthens the Pankta by the Pankta 
itself)”. 
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Notes and Commentary 


The Vedic texts declare: “A collection of five words is Pankti 
and the sacrifice is Pankta”. Therefore, all commencing with 
the worlds and ending with the soul, are determined to be 
Pankta. This is regarded as sacrifice (worship). By the 
performance of the sacrifice, one attains Brahman in the nature 
of the Pankta. [Pankta is a Vedic metre consisting of five feet 
(Padas) of eight syllables each]. To regard this whole universe 
as the Pankta, as made up of the fivefold groups of objects, 
such as the earth etc., is tantamount to regarding it as a Yajna, 
sacrificial rite, itself. 

The earth, the sky, the heaven, the primary quarters and the 
intermediate quarters constitute the Lokapankta, a collection of 
five worlds. Fire, air, the sun, the moon and the stars constitute 
the collection of the five Devatas. The waters, the herbs, the 
forest-trees, space and the Atman, constitute the collection of 
the five living beings (Bhutas). The Atman here means the 
Virat, the universal soul, manifesting Himself in the form of the 
visible, physical world. The collection of five objects that are 
external and gross is described (Adhibhuta). 

Beginning with Prana is the collection of the five vital airs. 
Beginning with ‘the eyes’ is the collection of the five senses. 
Beginning with the skin is the collection of the five primary fluids 
of the body (Dhatu). Those concern the soul. Here is the 
collection of five objects, internal and subtle. 

The Rishi, that is the Veda, or the seer, who attained a 
realisation of the same, after having analysed the whole of the 
objective world, classified it as fivefold, under the two divisions 
of Adhibhuta and Adhyatma. 

All fhis is Pankta, i.e., fivefold by nature. The external 
collections of five are strengthened, or sustained, or filled by 
the internal collections of five (those that pertain to the soul). 
The two divisions are united under one heading. They are 
known as one and the same. One should regard the internal 
group as one with the external. He, who meditates all that is 
Pankta, becomes one with Brahman, Prajapati. 


Thus ends the Seventh Anuvaka 
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EIGHTH ANUVAKA 

(MEDITATION ON OM) 
AMAR gat) AA ada | AAA eat 
am maamaa AAR anna carat 
at mfefa a aA AAA: An 
AR | AAA wan weather) Aaaa | 
anata rer: Waele aaraa | 
mAAR 112 11 


1. Om is Brahman. All this is Om. This Om is used (uttered) 
to indicate consent. By uttering Om, they begin chanting 
(reciting). With Om, they sing the Samans (Sama songs). ‘Om 
Som’—they say, and recite the Sastras (tell the prayers). 
‘Om’—thus the officiating priest (Adhvaryu) says his answer. 
With Om, Brahma (a principal priest) makes his assent. 
Om—thus one permits the offering of an oblation to fire. ‘May | 
obtain the Vedas (Brahman)’—thinks Brahma, and says Om, 
before he begins to recite the Vedas; and he does obtain the 
Vedas (Brahman). 


Notes and Commentary 


The Sruti has taught the meditation of Brahman first in the 
form of the Vyahriti utterance, and subsequently in the form of 
Panktas, fivefold groups. The meditation of the syllable Om 
which is an accessory to all kinds of worship, which forms the 
necessary preliminary to all kinds of meditation, is explained in 
this Anuvaka or lesson. 


The seventh lesson is intended for the lowest type of 
aspirants who are endowed with gross intellect. The form of 
meditation is gross. Meditation on Brahman, as manifested in 
the form of earth and other visible gross forms, is taught there. 
The sixth lesson is intended for the middling class of aspirants, 
where meditation of Brahman, manifested in the subtler forms 
of Manas and the like, is taught. This eighth lesson is meant for 
the highest class of aspirants. Meditation of pure Brahman, as 
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declared in the Vedanta and indicated by Pranava, is taught 
here. 


Though the syllable Om is a mere sound, it forms indeed a 
means of attaining the higher or the lower Brahman. It is, verily, 
the abode or image of the higher as well as the lower Brahman, 
just as an idol is the abode or image of Vishnu. The Sruti says: 
‘By this means alone, he goes to one of them’ (Prasna Up. V-2). 


You should meditate on the syllable Om as being Brahman, 
in the form of a word, because Om is this all, all words are 
covered by the syllable Om. Pranava or Om is held by all in 
high esteem. Om is a mere sound. It is insentient in itself and, 
therefore, cannot be conscious of the worship offered to it and 
yet, as in the case of worship offered to an idol, the Lord is quite 
aware of the action of the worshipper. He dispenses the fruits to 
him. 

Om is Brahman. Om is the entire universe. The singers of 
Sama songs, called Udgatris, sing with Om. With ‘Om Som’, 
they recite prose verses. ‘Om’, the Adhvaryu utters words of 
encouragement. When the Hotri has recited the hymns, the 
Adhvaryu addresses them a word of encouragement, known 
as Pratigara. When uttering the word of encouragement, the 
Adhvaryu utters Om. Everyone, who is desirous of performing 
a Vedic rite, utters Om in the beginning when any Mantra is 
uttered loudly. Chanting Om the Brahma priest extracts Soma 
juice. By uttering Om he orders Agnihotra. 


Being asked ‘Shall | offer oblation?’, he says Om and 
assents to the oblation to the fire. As any action begun with the 
word Om is fruitful, the sacred syllable Om, or the Pranava, 
should be meditated upon as Brahman. 


“As all leaves are fast bound in the stalk, so is all speech fast 
bound in the syllable Om. The syllable Om is all this” (Chh. Up. 
I|-23-iii). Just as the Vata, Asvattha and other fig leaves are 
pervaded by fibres running through them, so is the whole 
speech or every form of sound, pervaded by the syllable Om. 

As all that which is named is dependent upon the name, all 
that you see is said to be the syllable Om. Just as Brahman is 
the basis for everything, so Om is the basis for all sounds and 
speech. 
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Pronounce the syllable Om, the designation of Brahman. Do 
Japa of Om. Sing Om. Chant Om. While doing so, meditate on 
Brahman denoted by Om. 

In Om, all this universe made up of names and forms is 
comprehended. All objects are included in Om through the words 
denoting them. As Om is present in everything, it can be the 
designation or symbol of Brahman who is also present in 
everything. 


Thus ends the Eighth Anuvaka 


- NINTH ANUVAKA 


It is said that one attains independence by mere knowledge. 
So one may think that the works enjoined in the Sruti and the 
Smriti are of no avail. This Anuvaka treats of works, in order to 
show that they are means of attaining the end of man. 

It is stated in the eighth lesson that one should meditate on 
Brahman by means of Pranava, Om. One may think that the 
highest goal can be reached by Upasana alone, and that the 
works are of no use. This Anuvaka teaches that the 
performance of duties should be combined with the Upasana. If 
the duties are neglected, the Upasana cannot produce the 
desired effect. 

These duties are prescribed for an Upasaka who cannot 
meditate constantly, who has some impurities in the mind. He 
who knows Brahman has nothing to do with works. It is not 
possible to perform Agnihotra by one who meditates 
incessantly. But, he will have to practise control of the body, the 
senses and the mind. 


wd a Caleaa aad | Ue Sl CaTeaTa aaa a | aT 
rarest W A MAA al AAN 
measa w aay eaa a afte a 
Aaa a aways A E AT a 
memana dl wt a varagaat wl wy 
rarer | wef caressa a) aeatata 
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aaam ā ua: aa sft amie: ute: | 
Faas Veh aR ngea: | dhe aaeahe aa: 112 1 


ll ofa Aaa STATA: 1 

1. Right action (justice), the study and the teaching of the 
Vedas, ought to be practised. Similarly, Truth, the study and the 
teaching of the Vedas; penance, the study and the teaching of 
the Vedas; control of the senses, the study and the teaching of 
the Vedas; tranquillity, the study and the teaching of the Vedas; 
the (three holy) fires, the study and the teaching of the Vedas; 
offering to fires, the study and the teaching of the Vedas; (the 
entertaining of) the guests, the study and the teaching of the 
Vedas; (the performance of) human duties, the study and the 
teaching of the Vedas; children, the study and the teaching of 
the Vedas; procreation, the study and the teaching of the 
Vedas; propagation of the race, the study and the teaching of 
the Vedas (ought to be practised). Satyavachas, the son of 
Rathitara, holds that Truth alone is necessary (should be 
practised). Taponitya, the son of Purusishta, holds that 
Penance only is necessary (should be practised). Naka, the 
son of Mudgala, holds that the study and the teaching of the 
Vedas only are necessary (should be practised); that verily is 
penance; aye, that verily is penance. 


Notes and Commentary 


Ritam—the right (action); justice ; truthfulness in thought; 
right knowledge. Svadhyaya—study of the Vedas. 
‘Pravachana—lecture, discourse, teaching of the Vedas, loud 
chanting of the Vedas, the daily ceremony named Brahma 
Yajna, a daily solemn recitation of Vedas. Tapas—penance, the 
performance of Krichhra Vrata, fasting and other kinds of bodily 
mortification. Damah—control of the senses. Samah— 
tranquility, serenity of the mind born of self-control, control of 
the mind. Manusham—worldly duties should be performed, 
performance of duties towards humanity; social duties such as | 
marriage, etc. Praja— progeny, offspring, he should perform 
Garbhadana and other sacramental rites antedecent to 
child-bearing. Prajanana—sexual intercourse during the 
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periods. Prajati—the begetting of a grandson, that is the son 
ought to be married, the propagation of the race through 
children’s children by getting the sons married. 
Satyvachah—that is whose speech is truth, or who is named 
Satyavachah. Taponityah—who is regular in penance, or 
whose name is Taponityah. 


In this Anuvaka, the Sruti emphasises that the study of the 
Vedas must be combined with the practice of the prescribed 
duties, viz., the Nitya and Naimittika Karmas. A great emphasis 
has also been laid upon the study and the teaching of the 
Vedas. The duties of one who is desirous of the Vedic study, 
are that he must study the Vedas, and teach them to the 
religious students throughout his life. He must be righteous and 
truthful. He should control his senses and worship the Lord. He 
should kindle the fires, perform Agnihotra, serve and honour 
guests. He should perform his social duties properly. He should 
produce children and bring them up. The performance of 
duties, enjoined by the Srutis and the Smritis, is really a help to 
the attainment of the highest ends. 


With all the above-mentioned duties, one ought to pay 
special attention to the study and the teaching of the Vedas. 
That is the reason “the study and the teaching of the Vedas” is 
repeated in each clause. The knowledge of the Vedas can 
really be acquired only by the proper study of the Vedas, and 
the supreme consummation or the highest good depends on 
that knowledge. The teaching of the Vedas is to help us in not 
forgetting it and also to increase virtue or merit (Dharma). The 
knowledge becomes perfect, and indelibly impressed by the 
teaching of the Vedas to others. The dissemination of spiritual 
knowledge is the highest Dharma of man. It is the highest form 
of charity also, as it helps to destroy the human sufferings, in 
toto, by eradicating ignorance. Therefore, the study and the 
teaching of the Vedas is of supreme importance. The study 
and the teaching of the Vedas constitutes in itself a penance. It 
is called here as the highest Tapas. 


The last portion of the verse describes the different views of 
the sages. The son of Rathitara attaches greatest importance 
to Truth. The son of Purusishta is of the opinion that penance is 
the best of all. Naka, son of Mudgala, holds that the study and 
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the teaching of the Vedas are most essential. Having set forth 
the different views, the verse concludes that the austerities are 
most important of all. 


The repetition of ‘Truth’, ‘Penance’ and the ‘Study and the 
teaching of the Vedas’, though they have been already 
mentioned, is to inspire or create special regard for them. 


Here ends the Ninth Anuvaka 


TENTH ANUVAKA 


The ninth lesson treats of right thinking and other virtuous 
acts. The tenth lesson, which treats of wisdom or spiritual 
experiences, comes after the ninth lesson. From this, we may 
conclude that divine visions, intuitive knowledge of Truth, 
which leads to Moksha, occur to him who is free from desires, 
who is thirsting for knowledge and who is engaged in the 
performance of the obligatory duties which are enjoined in the 
Srutis and the Smritis. Knowledge which reveals Brahman, 
dawns in him untaught. By repeating this Mantra, even persons 
who have not learnt the Vedas, owing to dullness of intellect or 
other causes, and therefore, are not competent for Brahma 
Yajna, can reap the fruits of Brahma Yajna. 


ae gaea tian | ARN: gs Mia seda aire 
raqantes | gfe waded | ater agafa: sia 
EMEC OCMEC Cre Mra 
U 3R aeratsqaren: 11 


1. | am the mover (cutter) of the tree (of Samsara). My fame 
is like the mountain’s peak. Supremely pure am |. | am the very 
Immortal One, as He is in the Sun. | am the lustrous wealth. | 
am of great wisdom, immortal, undecaying. So runs Trisanku’s 
teaching of wisdom. 


Notes and Commentary 


The Sruti speaks of the realisation of Trisanku, a Rishi. The 
recitation of the hymn is intended for the acquisition of 
knowledge of the Self (Brahma Jnana). 
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Vrikshasya—(Samsara Vrikshasya).of the tree of Samsara. 
Reriva—mover, starter. Prishtam—top, peak. Vajini —in the 
sun. Dravinam—wealth. Savarchasam—tesplendent, 
effulgent, luminous. Sumedha Asmi—| am endowed with great 
wisdom. Amritokshitah—immortal, undecaying. It may also 
mean ‘he is sprinkled with nectar, or soaked with Amrita or the 
waters of immortality’. Veda-anuvachana—Veda repetition, the 
interpretation of the Vedas; the teaching of the supreme 
knowledge. The whole paragraph is a preparatory invocation 
for the study of the Vedas. It should be recited before the daily 
reading of the Veda for the object of obtaining knowledge. 


This world is compared to a tree (vide Bhagavad Gita XV-1, 
Katha Up. VI-4). The tree referred to is Asvattha which means 
‘that which is not to last till tomorrow’. 


The world which we live in, is impermanent and illusory. This 
world is compared to a tree, because it is perishable like a tree. 
It can be cut, from its very root, by the axe of knowledge of the 
Self. Trisanku, a sage who attained Self-realisation, says that 
he has destroyed the world by the knowledge of the Atman. It 
may mean also, ‘I am the mover of the tree of Samsara, being 
the soul within.’ 


The glory of a sage is indescribable. It is of the highest kind. 
Even gods give offering to him and obey his commands. That is 
the reason Trisanku says: ‘My fame is like the mountain’s 
peak’. 

“| am the very immortal one who is said to abide in the sun. | 
am as pure as the immortal abiding in the sun.” This refers to 
the Savitri Purusha, the manifestation of Brahman in the sun. 


The knowledge of Brahman dawns by itself in one who 
performs the obligatory duties, in accordance with the 
injunctions of the Srutis and Smritis, who is free from 
attachment, desire and egoism, and who is longing for the final 
emancipation. Knowledge arises in him, whose mind has been 
purified by Svadhyaya, recitation of the sacred texts. 


Knowledge of Brahman is Savarchasam. It is luminous as it 
illumines Brahman. Just as a lamp reveals the existence of an 
object, so also the light of knowledge of the Self reveals 
Brahman. It is wealth because it is the cause of the bliss of 
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salvation, as wealth is the cause of worldly pleasures. Just as 
wealth removes the worldly wants and miseries to some extent, 
so also the knowledge of Brahman removes all miseries of life 
totally. 


Knowledge of Brahman is inexhaustible, divine wealth. 
Divine wealth is lustrous, i.e., vigorous, because of its power to 
destroy Samsara or ignorance. 


Brahman is the supreme purifier, because He frees the 
thirsting aspirant from Samsara, or the wheel of births and 
deaths. When the aspirant is purified, he becomes the pure 
Brahman. 


The Rishi Trisanku had seen in his divine vision, this Mantra 
which describes his spiritual experiences. The recitation of this 
Mantra leads to purity and spiritual progress. He who yearns for 
the final emancipation, should daily repeat this Mantra with 
faith and devotion. 


“May | possess the inexhaustible wealth of Brahma Jnana. 
May | be endowed with the vigorous and clear intellectual 
power of clearly comprehending the teachings of the scriptures 
which expound Brahma Jnana. May | then be soaked with the 
ambrosia of Brahmic bliss, the sacred waters of immortality.” 


According to the Rishi Trisanku, the recitation of this Mantra 
constitutes the austerity of Vedic recitation, known as Brahma 
Yajna. The aspirant should recite this daily with faith and 
devotion. 


Thus ends the Tenth Anuvaka 


ELEVENTH ANUVAKA 
(THE EXHORTATION) 


Now comes the final instruction, which the students in those 
days received when they completed their study under the 
preceptor. This corresponds to the convocational address of 
modern times, delivered at the Universities to students who are 
given their degrees at the end of their studies. 


Aparas Aa A Ue aa! at R| 


meaa a: Areata frst ea a AT 
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aes: | aera ARATE | AtA AAA | PIATA 
MRT | Wat aA wafedery | calearayaaanat 4 
waranty 112 N 


1. Having taught the Vedas, the preceptor exhorts the 
disciple: Speak the truth. Do your duty. Never swerve from the 
study of the Veda. Do not cut off the thread of the offspring, 
after giving the preceptor the fee he desires. Never swerve 
away from Truth. Never swerve from duty. Never neglect your 
welfare. Never neglect your prosperity. Never neglect the study 
and the teaching of the Vedas. 


Notes and Commentary 


Antevasinam—the disciple. Satyam vada—speak the truth. 
Truthfulness consists in giving utterance to a thing as it is 
actually perceived, without hypocrisy, or a motive to do injury. 
One should never tell a lie, however small, even in 
forgetfulness. Dharmam chara—do your duty. Duty, i.e., the 
obligatory duties as enjoined in the Srutis and Smritis. It 
consists of the observance of Agnihotra and other works. 
Jaimini has defined Dharma thus: ‘Dharma is the thing taught in 
the word of command (Veda)’. Dharma means Agnihotra and 
other sacrificial rites enjoined in the extant Srutis. All duties 
enjoined in the Srutis and the Smritis should be observed. 
Priyam dhanam—the desired wealth. Having given the Guru 
Dakshina, the tutor’s fee in the shape of gifts, such as cows, 
gold, cloth, etc., which the preceptor desires at the close of the 
discipleship, in accordance with the law. Prajatantum—the 
thread of progeny. Ma vyavacchetsih—do not cut off the line or 
stop the continuation of progeny. Marry a worthy wife and do 
not fail to produce children. Marriage is not for sexual 
enjoyment. It is a sacred duty towards the forefathers and the 
society. The family-line is kept up by marriage. The departed 
souls (Pitris) get their offerings uninterruptedly. Further, the 
strength of the society is maintained. Even if children are not 
born, every effort must be made to produce children, by the 
performance of sacrifice for issue (Putrakameshti). That 
student who is endowed with spiritual Samskaras, and who is 
free from worldly Vasanas, can become a Sannyasin. 
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Satyanna pramaditavyam—never swerve away from truth. 
Dharmanna_ pramaditavyam—never swerve from duty. 
Kusalanna_ pramaditavyam—never neglect your welfare; 
swerve not from any act for the protection of yourself. Do not 
deviate from doing things with a good motive and intention. 
Bhutyai na pramaditavyam—never neglect your prosperity and 
physical means, such as Yajna, etc. It is not possible to perform 
works which are conducive to Moksha, without welfare and 
wealth. 


The performance of duties enjoined by the Srutis and the 
Smritis is compulsory. Heart is purified by doing the obligatory 
duties. He who has a pure heart soon obtains knowledge of 
Brahman. The Smriti says: “One destroys sin by austerity and 
attains immortality by knowledge. Desire to know Brahman by 
austerity”. Therefore, the duties that are enjoined in the Sastras 
ought to be performed for attaining purity of heart and 
knowledge. The performance of obligatory duties is, by itself, a 
step towards the final emancipation as it creates a taste for 
knowledge. Brahma Jnana dawns quite easily in one whose 
heart has been purified by the performance of prescribed 
duties. 


The performance of the prescribed duties is conducive to the 
dawn of knowledge, by annihilating the past accumulated sins. 
They should be performed till the knowledge of the Atman is 
attained. After one attains wisdom, no purpose is served by 
duties or works. 


The Srutis say: “He finds the Fearless as the mainstay. In 
him verily, in truth, burns not the thought, why have | not done 
righteousness? He obtains security and strength”. There is this 
verse in Isavasya Upanishad to the same effect: “Crossing 
death by Avidya (Karma), he attains immortality by knowledge”. 


He who has studied the Vedas under a preceptor should 
ascertain from his Guru his duties before he returns to his 
home. The Smriti also says: “Knowing, begin to perform 
duties”. 


Never swerve away from truth. Never swerve from duty. One 
may think that after doing the works once, they may be 
abandoned. To prevent this supposition, the Sruti has repeated 
the instructions. The repetition is meant to emphasise on the 
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fact that these duties should be performed and practised 
throughout life (if one does not get knowledge), and not for a 
certain period only. 

Speaking truth stands also for other virtues mentioned along 
with it, such as harmlessness (Ahimsa), abstaining from theft 
(Asteya), celibacy (Brahmacharya) and non-covetousness 
(Aparigraha). What has been learnt should be taught to others. 
This is also an important duty. 


(PERSONS WORTHY OF WORSHIP) 


zagaa a wafedeaa | aTqeat va | Agla wa | 
armia wa | atfafreat wa | arean A weather | att 
Aaa | at ga aera gaat ate 
adame | AT gaT 2 I 


2. Never swerve from the duties to the gods and to the 
manes. May the mother be thy God. May the father be thy God. 
May the preceptor be thy God. May the guest be thy God. Let 
only those actions that are free from blemishes be done, and 
not others. Only those that are good acts to us should be 
performed by thee and not other acts. 


Notes and Commentary 


Duty to the gods, such as Agnihotra, Vinayaka-vrata, Ananta 
Vrata, etc., and to the manes, such as Sraaddha (annual 
ceremony) and Tarpana, ought to be performed. 


Worship your father, mother, teacher and guests as veritable 
gods, without regarding them as mere men. Pay them due 
reverence. Serve them with great respect. 

You should do such acts as are uncensurable and 
sanctioned by Sishtachara, the conduct of the righteous, but 
not those actions which, though practised by the righteous, are 
open to blame. 

Engage yourself in the performance of good actions, which 
the teachers we honour practise, and which are not contrary to 
the teaching of the Vedas, and not others which are contrary to 
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the teaching of the Vedas, though they are practised by the 
teachers. 


4 & werd meam: wt wassaa 
waar 11311 

3. You should remove the fatigue of Brahmanas, who are 
superior to us, by serving them with seats, etc. 

Notes and Commentary 


When split as Tvayasane na prasvasitavyam, the text 
means ‘Whatever Brahmanas are better than ourselves, in 
their sitting, it will not do for thee to breathe’. This is another 
interpretation for this. 


When learned Brahmanas, who are superior by age and 
qualities, who are your teachers, are seated in an assembly for 
discussion, do not breathe even a word. Do not say anything. 
Only listen to their valuable instructions. Only grasp the 
essence of their discourse. Do not oppose them. Do not enter 
into discussion with them in a tone of familiarity, thinking that 
you are also very learned. Do not talk before them. 


AGN aay | AAG, | rat day | fear gay | Prat 
qaq| aAa tam | ae afe a at fafefeen a 
qaa Raa at ard 1131 

a aa ara: BAA: | Feat age: | NAAT RTT: 
W: | aan a aa adder | Ae aa adem: | Aara | a 
TA ATAU: GAA: | BRET ATA RAT: | AGAT MARTAT: FF: | 
aa a Ag ade | AMT AG ade: | WT TANT: | WE TIA: | 
w adu | wage | waquifaaem | waq 
ATER IX, h 

Ll sera STATA: | 


4 & 5. Gift should be given with faith, it should never be given 
without faith, it should be given in plenty, with modesty, with 
sympathy. 
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Now if there should arise in thee any doubt as regards any 
action or conduct, thou shouldst act in those matters as do 
those Brahmanas there, who are thoughtful, religious, not set 
on by others, not cruel, devoted to Dharma. 


Now as regards persons accused of sin, do thou deal with 
them as do the Brahmanas there, who are thoughtful, religious, 
not set on by others, not cruel, devoted to Dharma. 


This is the injunction. This is the teaching. This is the secret 
of the Vedas. This is the (God’s word of) command. This should 
be observed. Thus is this to be meditated upon. 


Notes and Commentary 


I 


Sriya deyam—to be given in a cheerful mood, to be given in 
abundance. Different commentators have explained the word 
Sriya differently. Some have taken it to mean ‘with 
discrimination’, i.e., gifts should be given with proper 
discrimination. Suresvaracharya has explained it as ‘gifts 
should be made according to one’s means’, because that is the 
Sattvic gift. A wealthy man should give large gifts. If he gives 
small gifts, it will bring great shame on him. Hriya deyam—(gift) 
to be given with modesty, that is unostentatiously. Dharma 
kamah—who work only for Dharma and not for any other gain, 
who are desirous to perform their duty; lovers of virtue. 
Vedopanishad—the secret of the Vedas, the essence of the 
injunctions of the Vedas. Upasitavyam—should be observed. 


Whenever you come across a learned and wise Brahmana, 
serve him by offering seat, Padya, Arghya, good food, etc. 


When you give any gift or wealth to a Brahmana, give it with 
reverence and faith. What is given with irreverence is of no use 
in either world. He does not reap the fruit of a gift, when it is 
offered with irreverence. If you have anything to give, give it 
with full heart, faith and reverence. 

Any action performed with faith, purifies the heart quickly 
and strengthens the religious consciousness. 

‘This should be observed. This should be observed’. The 
repetition is to create special regard for them. No one should 
fail to observe them. 


330 THE PRINCIPAL UPANISHADS 


The instruction given is Adesa or Vedic injunction. Just as a 
king commands his servants to do a work, so also a Vedic 
injunction commands the devotee to observe the above 
instructions. 


How to decide matters of doubt? Here is Suresvar- 
acharya’s comment. 


“Deeds are of two classes, those which are enjoined in the 
Sruti, such as the Agnihotra, and those which are enjoined in 
the Smriti, such as the Sandhyavandana, or worship of the 
Divine Being at the main points of time in the day. To take an 
example from the works enjoined in the Sruti, in one place the 
Sruti says, ‘The offering of oblation should be made when the 
sun has risen’, and elsewhere it says, ‘The offering of oblation 
should be made when the sun has not yet risen’. This may give 
room to a doubt. Again, to take an example of the works 
enjoined in the Smriti: A doubt may arise as to whether the 
Sandhya Devata—the form in which the Divine Being should 
be worshipped at the main points of time in the day—is of the 
male or female sex, the scriptures speaking of the Devata in 
either way. To take an example of a custom in worldly affairs 
handed down in the family: A doubt arises as to the propriety of 
marrying a maternal uncle's daughter, or of eating animal food, 
inasmuch as contradictory views prevail in these matters. In 
such matters of doubt as these, thou shalt act in the way in 
which those Brahmanas would act, who live in the same 
country, age, and tribe in which thou livest at the time, who, 
being free from attachment, aversion, anxiety and other evil 
tendencies of mind, are competent to decide as to the real 
meaning of the scriptures; who are themselves engaged in the 
observance of the constant and incidental duties, intent on their 
due performance; who are free from anger, free from bigotry; 
and who work only for virtue (Dharma), not for gain and 
honour’. 


II 


The relative merits of Vidya (knowledge) and Karma are now 
discussed. Does the highest good result purely from Karma, or 
from knowledge and Karma combined, or from knowledge 
aided by works, or from knowledge alone? 
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It may be argued that it results from Karma alone, because 
he alone is qualified for works, who possesses a knowledge of 
the Vedas. The Smritis say: ‘The whole Veda with the secret 
should be learnt by the twice-born’. This knowledge includes a 
knowledge of the Atman, as taught in the Upanishads. The 
texts which say, ‘Knowing thus, one sacrifices’, show that only 
a man of knowledge is qualified for works of any kind. It is also 
stated, ‘Knowledge first, then action’. Some think that the end 
of the whole Vedas is the performance of Karma. If the highest 
good cannot be attained by works, then the Veda is of no use. 
The highest good, therefore, accrues from works alone. 


This position is untenable. It is indeed admitted that Moksha 
is eternal. The results of Karma are transient or temporary. 
Transitory bliss is not desirable as an end. If the highest good 
accrues from works, then it would be temporary. Therefore, 
works cannot produce liberation. They cannot give eternal 
bliss. 


There is a difference between the knowledge which is a 
condition precedent to the performance of Karma, and the 
knowledge acquired by meditation. Knowledge through 
hearing is quite sufficient for the performance of Karma. The 
knowledge of the processes of meditation is not necessary. 
The Srutis say ‘Hear’ and subsequently add, ‘reflect and 
meditate’. The end reached by reflection and meditation is 
distinct from that which is obtained through hearing. 


It may be argued that Moksha, emancipation, may be the 
result of Karma, aided by Vidya (Jnana or Upasana). It is 
possible that works, when aided by Vidya, acquire a power to 
generate a new effect. They may be able to produce results 
which cannot be produced by Karma alone, just as poison, 
curd, etc., though in themselves liable to cause death and 
fever, acquire, in combination with a Mantra and sugar, the 
power to produce quite new effects, respectively. So, Moksha 
may be produced by works aided by knowledge. 


This is not tenable. ‘What is produced cannot be eternal’, 
applies to this view also. Whatever has a beginning, must have 
an end. To this, it may be replied that the result produced by the 
texts may be permanent. No; the Sruti is a revelation. Sruti 

reveals a thing as it is. It declares an existing thing. It cannot 
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create anything that was not. Not even a hundred Srutis can 
produce anything which can last forever. What has a 
beginning, cannot be without an end. The eternal cannot be 
produced. What is produced is certainly perishable. Thus, the 
argument that the combination of Karma and knowledge can 
produce emancipation, is refuted. 


It may be argued that knowledge and Karma do both remove 
the obstacles on the way to Moksha, the final emancipation. 
No, we see that works produce quite a different effect. The 
fruits of Karma are Utpatti (production of a new thing), Vikara 
(transformation), Samskara (consecration), and Apti (fulfilment 
of desire); but Moksha is different from any of these effects or 
results. 


Moksha is not a thing to be reached. The goal, i.e., 
emancipation (Brahman) is everywhere. It does not exist 
separately from those who travel up to it. It is not a thing 
different from the pilgrim who treads on the spiritual path. 
Brahman is the cause of Akasa. He is the Creator or cause for 
everything. Therefore He is Omnipresent. All conscious souls 
are identical with Brahman. Therefore, Moksha is not a thing to 
be reached or attained. 


A place or town to be reached must be something distinct 
from the traveller. One cannot be said to reach a place not 
distinct from himself. What is to be reached, must be a thing 
removed in space from the traveller. That there is nothing but 
Brahman, that the individual soul is not distinct from the goal, 
Brahman, is taught in hundreds of passages in the Srutis and 
Smritis, such as the following: ‘Having created the universe, He 
entered it’ (Taitt. Up. 2-vi), ‘And do thou also know Me as 
Kshetrajna in all Kshetras (bodies)’, or in other words, ‘know 
the individual soul to be no other than Myself’ (Gita XIII-2). 


An objector may say: “This contention is opposed to the 
Sruti, which speaks of the path, and the glory of the liberated 
soul. It conflicts with the Srutis which speak of Brahman to be 
reached, and of the power of the liberated soul to assume more 
than one form, to go to the Pitriloka if he likes, to have women 
and carriages as he wishes.” 


These passages refer to Karya Brahman, Brahman 
manifested in the evolved universe. It is only in this manifested 
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Brahman, we may meet women, but not in the Karana 
Brahman, the unmanifested Brahman, which is one and 
indivisible. Srutis say: ‘Existence alone, my dear, this at first 
was, one alone without a second’ (Chh. Up. VI-2-i), ‘Where one 
sees nothing else, hears nothing else, understands nothing 
else, that is Infinite’ (Ibid, VII-24-i), ‘When the Self only is all 
this, how could he see another?’ (Bri. Up. IV-5-xv). 


Conjunction of knowledge and works is impossible. 
Knowledge and Karma cannot co-exist because of their mutual 
opposition. Knowledge, which is concerned with the Reality 
wherein object, subject or agent are altogether absent, must be 
opposed to Karma, which can only be brought by agent, object, 
etc. It is not possible to regard the same thing as being in truth, 
conditioned and unconditioned at the same time. One of the 
two views must necessarily be false. If one of them is false, it is 
the dualistic view set up by the innate ignorance, because the 
Srutis say: ‘For when there is, as it were, duality, then one sees 
the other’ (Bri. Up. Il-4-xiv), ‘He who sees any difference here, 
goes from death to death’ (Katha Up. Il-10), ‘This eternal Being 
that can never be proved, is to be perceived as one only’ (Bri. 
Up. IV-4-xx), ‘One alone without a second’ (Chh. Up. VI-2-i), 
‘Brahman alone is all this’, ‘This Self alone is all this’ (Chh. Up. 
VII-25-ii). 

No work is possible, where there is no distinction of object, 
subject, agent, etc. There are thousands of passages in the 
Srutis, which speak that the doctrine of duality is not consistent 
with knowledge of the Self, that there is no consciousness of 
distinction in right knowledge, and hence, the mutual 
opposition between knowledge and Karma, and the 
impossibility of their combination or co-existence. Therefore, 
the contention that emancipation is the result of knowledge and 
Karma combined, does not stand to reason. 


The objector says that this conclusion certainly conflicts with 
the Srutis. Works are enjoined by the Srutis. The Vedic texts 
are all authoritative. To this, we reply that desire for external 
objects arises in him only, who has no knowledge of the Self. 
He alone who has desires does Karmas. To reap the fruits of 
those works, he will have to take a body. To one who has 
knowledge of Self, there can be no desire. As the Atman is not 
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different from one’s own Self, the Atman cannot be an object of 
desire. To be established in one’s own true Self is Moksha. 
Therefore, there is opposition or antagonism between 
knowledge and works, and because of their mutual opposition, 
knowledge does not stand in need of works, to bring about 
Moksha. 

The obligatory works become a cause of knowledge, as they 
remove the accumulated sins of the past which lie as obstacles 
in the way. Therefore, the works are treated in this section. 
Hence, no contradiction of the Srutis enjoining works. 

We, therefore, conclude that the highest good or 
emancipation accrues from knowledge only. 


Thus ends the Eleventh Anuvaka 


TWELFTH ANUVAKA 
Vat fra: VAST: | VAT aad | MA Sat aga: | 
aT Auem: TAT Het | AaEd aval | cada wee 
wena | rata weet gerafer wA | 
aama | aaa) agmrardta | ATE | 
ATARE | 
Š mR: maA: mA: 11 


Ll ofa grayttsqarer: 1 


May the Sun (Mitra) be good to us! May the Varuna be good 
to us! May Aryama be good to us! May Indra and Brihaspati be 
good to us! May the all-pervading Vishnu be good to us! 
Prostrations to the Brahman! Prostrations to Thee, O Vayu! 
Thou indeed art the visible Brahman! Thee indeed have | 
declared Brahman visible! Thee | have declared the Just! Thee 
| have declared the True! That has protected me. That has 
protected the teacher! Om Peace, Peace, Peace! 


Notes and Commentary 


In the beginning of the first Anuvaka of the Siksha Valli, the 
peace-chant was chanted to invoke the blessings of the gods, 
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for the happy termination of the student-life, and for obviating 
the impediments to the acquisition of knowledge. Here again, 
the peace-chant is repeated to invoke the blessings of the gods 
for the attainment of Self-realisation. 


In the eleventh lesson, the preceptor’s exhortation to the 
pupil has been given. It has been taught also that the Upasana 
and works are auxiliaries or aids to the attainment of 
knowledge of Brahman. According to Sri Sankaracharya, this 
lesson or Anuvaka should go along with the Brahmananda 
Valli. 


The peace-chant that is given in the first Anuvaka is 
repeated here, but there is slight difference. This is identical 
with the first Anuvaka, except for certain changes of tense, 
which are appropriate here in the conclusion. In the first 
Anuvaka, the words ‘I shall proclaim or declare Brahman’ are 
used, because Brahman has not been taught already. Also the 
words, ‘May He protect me’ are used. But here, the words ‘I 
have declared Brahman’, ‘That has protected me’, are used, 
because Brahman has already been spoken of, and all 
obstacles to the study and the acquisition of knowledge have 
been removed through the grace of the gods. The student 
expresses here his sense of gratitude to Indra, Varuna and 
other gods. Even when the works have been performed, one 
may not attain the fruits on account of the sin of ingratitude. The 
student remembers the good done by the gods, by way of 
having removed all obstacles that arise from within and without 
the body, and so expresses his sense of gratitude to the gods to 
obviate the sin of ingratitude. 


Here ends the Twelfth Anuvaka 
Thus ends the Siksha Valli of the Taittiriya Upanishad 
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3% 
II 
BRAHMANANDA VALLI 
3 ag maag | Be at Yaw | ae ated Hrarag | AA 
qai aT ferfgareag | Se mA: mR: mA: N 
Om! May He protect us both (teacher and pupil). May He 
cause us both to enjoy the bliss of Mukti. May we both exert to 


find out the true meaning of the scriptures. May our studies be 
fruitful. May we never quarrel with each other. 


Om Peace, Peace, Peace! 


Notes and Commentary 


This is a prayer for mutual good feeling between the 
preceptor and the disciple. The peace-chant is read here with a 
view to remove all ill-feeling which may have arisen from an 
unworthy act, or any fault committed from carelessness by the 
pupil or preceptor in the course of acquiring knowledge. The 
knowledge imparted by the preceptor cannot bear fruit unless his 
mind is pacified, for the preceptor is not different from Isvara. This 
peace-chant serves also to remove obstacles to the acquisition of 
knowledge. 

Sahaviryam karavavahai—may we together acquire the 
capacity for knowledge. May we both acquire the strength 
which produces knowledge, etc. May we both attain efficiency 
for wisdom. May we both exert to find out the true meaning of 
the scriptures. May we both work together with great energy. 
May all the texts which we have been studying prove effective 
by throwing light on the teachings therein contained 

Tejasvinavadhitamastu—may our study be brilliant. May our 
study prove vigorous and effective. Let our learning be 
splendid. May the study enable us to understand what is 
taught. May the study make us fit to understand the import of 
what we study. 
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May Brahman so protect us both at the time of instruction, 
that the preceptor may instruct me with full energy, and | may 
grasp his teaching fully, without any doubt, so that my Avidya 
will be completely dispelled, and my preceptor may be 
delighted to know that my ignorance has vanished. To achieve 
this end, may we both so work together harmoniously and 
vigorously, as to instil into the knowledge a power to cause the 
desired result. May we not entertain mutual hatred. The 
disciple may be annoyed that the master has not properly 
explained, and the master may be displeased with the disciple 
for lack of sincere faith and devotion. May there be no occasion 
for such kind of displeasure. This is the drift of this 
peace-chant. 


FIRST ANUVAKA 


Se amaA UA | AAUISHAHT | AIT AAA TA | 
at aa fife geri ae carry | ASA Waly HAT GE | 
warn ferafarcfa | aeg UAeATAICAA BHI: AAA: | 
arag: | ava: | sta: | ater: Ofer | yfr 
aera: | MASA AEN: A at ow 
YESRENT: | aAA RR: | sta afer: at: | SAA: 
qA: | AAATCAT | Sq Ges RAST | Tatra yatt wate | 


N gR seratsqaren: N 

OM. The knower of Brahman attains the Supreme (the 
Highest). In reference to that is the following hymn recited: 
“Brahman is Truth, Knowledge and Infinity. He who knows It as 
existing, hidden in the heart, the transcendent Akasa (Parama 
Akasa), realises all these desires along with the Omniscient 
Brahman”. 

So, from this Atman is Akasa (ether) born; from Akasa, the 
air (Vayu); from the air, fire; from fire, water; from water, earth; 
from earth, the herbs (plants, vegetables); from herbs, food; 
from food, man. Thus man is made of the essence of food. This 
is his head. This is the right hand (wing). This is the left hand 
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(wing) This is his body (trunk). This is the tail and support. 
About this also is the following verse. 


Notes and Commentary 


Brahmavit—the knower of Brahman; he who knows, or has 
realised intuitively, Brahman. Satyam jnanam anantam brahma 
—Brahman is Truth (Existence), Knowledge (consciousness) 
and Infinity. Vyomam—Akasa. Annarasamaya—full of the 
essence of food. Paksha—side, arm, wing. Dakshina 
paksha— right hand or right wing. Uttara paksha—left hand or 
left wing. Puccham—the tail. 


Meditation, the subject of the Samhita, which is not 
incompatible with Karma, i.e., which is not in opposition to 
works, was first taught in the first Valli. Then was taught the 
contemplation or knowledge of the conditioned Atman, through 
the Vyahritis, which results in the attainment of independent 
sovereignty (Svarajya). But these alone cannot bring about a 
total annihilation, or destruction of ignorance, which is the seed 
of Samsara, worldly existence. 


Brahma Vidya, the science of the Self, is the specific theme 
of this section. The knowledge of the unconditioned Brahman 
only can completely destroy ignorance, which is the seed of all 
miseries. Therefore, the knowledge of the unconditioned, or 
higher transcendental Brahman, which can destroy the root of 
worldly existence (Samsara), is begun now in this second Valli. 


Om brahmavit apnoti param—the knower of Brahman 
attains the Supreme (the Highest). The knower of Brahman 
reaches the Highest. This is a brief statement of the meaning of 
the whole Valli. This Valli contains the essence of the whole 
Upanishad. Emancipation by knowledge of Brahman is the 
essential teaching of the whole Upanishad. The Sruti speaks of 
the bearing and the purpose of the Brahma Vidya to begin with, 
because one will listen to the teaching, grasp it, hold it in the 
mind and attempt, in right earnest, to attain Self-realisation only 
if he knows the bearing and purpose of the Brahma Vidya. 


Just as a mother induces her child to drink a medicinal 
mixture by saying that thereby he will have a very good 
complexion, so also the Sruti induces one, who is yet a child in 
the spiritual line, to strive for Self-realisation by stating the fruits 
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of knowledge. We can induce anyone to do an action only by 
stating the end to be attained. The Sruti begins with the words: 
‘The knower of Brahman attains the Supreme’, in order to allure 
man to the proper course of action. The aspirant is attracted by 
the fruits mentioned in the Sruti. He starts hearing of Srutis, 
reflection and meditation, which are the processes of attaining 
knowledge. 


Self-realisation is not mere understanding of Brahman 
through study of books on Vedanta and the Upanishads. It is 
not mere intellectual grasp of Brahman. It is direct cognition 
(Atma Sakshatkara) through constant and intense meditation. 
The purpose of this knowledge of Brahman is the destruction of 
ignorance, and consequently, the total cessation of Samsara, 
worldly existence. 


Brahman is your own very Self, Soul. It cannot be an object 
of knowledge. It is always the witnessing subject. To know 
Brahman is to become identical with the absolute 
consciousness, through meditation and Nirvikalpa Samadhi. 


The result of knowledge begins with hearing the Srutis 
(Sravana). The Srutis say: ‘Atman ought to be heard, thought 
over and meditated upon’. There is none greater than 
Brahman. So Brahman is known as Parama, the Highest. 


It will be said later on, ‘The knower of Brahman fears 
nothing’, ‘He is pot affected by virtue or vice’. From this, it is 
quite clear that there is total cessation of Samsara, or worldly 
existence, if one attains the knowledge of Brahman. 


It may be argued that Brahman is present in all, He is 
omniscient and omnipresent, He is the Atman of all. So He is 
not one to be reached. We generally speak of one thing being 
reached by another thing, one limited object by another limited 
object. As Brahman is limitless, as He is the Atman, the Self of 
all, it is not proper to speak of His attainment as if He were 
limited and distinct from one’s own Self. Attainment is always 
associated with duality, with limitations of time, space, etc. How 
can then attainment be predicated of Brahman, who is beyond 
all sorts of limitations? 


There is no fault. There is no inconsistency herein. How? 
Because the attainment or non-attainment of Brahman 
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depends on perception or non-perception (as Brahman). The 
Jiva, the individual soul, is really one with Brahman. He is in 
essence identical with Brahman. But he identifies himself, on 
account of ignorance, with the physical (Annamaya) and other 
bodies, which are finite and external to the Atman, and which 
are formed of material elements and becomes engrossed in 
them. 


Ten people, after crossing a river, wanted to see whether all 
of them were alive. But each of them, counted all the nine 
others except himself and found that one was missing, and all 
began to weep bitterly for the loss of one of them. At last, they 
were disillusioned by someone telling each of them that the 
reckoner himself was the tenth. 


Just as the man fails to see, though near, the existence of 
himself which completes the required number, when his mind is 
engrossed in counting the persons external to himself, so also 
the Jiva on account of his ignorance, is quite oblivious of his 
being, in reality, one with Brahman. Thus, though Brahman is 
the Atman Itself, He is not reached or attained on account of 
ignorance. Therefore, it is right when the Srutis say that 
Brahman should be reached by one, who did not reach Him on 
account of his ignorance, when he was taught by the Srutis and 
the preceptor, and beholds the Brahman, the Atman of all, to be 
his own Atman or the Self; just as a man who, owing to 
ignorance, misses himself making up the required number, and 
who, when reminded by someone else, finds himself again by 
knowledge. 


One does not attain Brahman who is the Self, the Atman of 
all, like the missing of the tenth man, because he is enveloped 
by Avidya, ignorance, and so he identifies himself with the five 
sheaths as his own Self. By the knowledge that ‘I am the tenth’, 
the tenth man is attained, through the annihilation of ignorance. 
So also, Brahman is attained by the destruction of Ajnana, 
ignorance or nescience. 

The word Brahman derived from the root Brhm—to 
grow—denotes a great thing. The etymology of the word 
Brahman points to what is eternally pure, conscious, free, 
infinite, unchanging, self-luminous, all-pervading and so on. 
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This is clear from the definition, ‘Satyam Jnanam Anantam 
Brahma—Truth, Knowledge, Infinity is Brahman’. 


Satyam Jnanam Anantam Brahma: Now, one will be inclined 
to ask what Brahman is. The Sruti describes the nature of 
Brahman. Satyam (Truth), Jnanam (Knowledge), Anantam 
(Infinity) are the attributive adjuncts (Viseshanartha) of 
Brahman, the substance (Viseshya). This sentence exhausts 
the definition of Brahman. This sentence is intended to serve 
as a definition of Brahman. Brahman is what is to be known. So 
It is Viseshya. Brahman forms the subject of discourse. When 
qualified by these three epithets or adjuncts Satyam, etc., 
Brahman is distinguished from all other substances. It is only 
when it is distinguished from others that it can be known, as a 
lotus is known in the world as blue, big and sweet-smelling. 


Just as the epithets, ‘blue’, ‘big’ and ‘sweet-smelling’ serve to 
define a lotus, so also the epithets Satyam, Jnanam, Anantam, 
serve to define Brahman. When Brahman is defined by these 
epithets, Brahman is distinguished from all other substances, 
which do not possess these attributes of Brahman and which 
are unreal, insentient and finite. An object is said to be known 
only when it is known as distinguished from all other objects. A 
red lotus is said to be known only when known as distinguished 
from the blue lotus, and the lotuses of other colours. Even so, 
Brahman can be said to be known only when known as 
distinguished from all objects which are unreal, insentient and 
finite. Otherwise, you certainly cannot have a definite 
conception of Brahman. 


Besides the blue, big, sweet-smelling lotus there are other 
kinds of lotuses, namely a red lotus, a small lotus, a slightly 
fragrant lotus. Therefore the words ‘blue,’ etc., serve to 
distinguish the lotus meant here from other lotuses. But, there 
are no other kinds of Brahman. Just as the sun we see is only 
one, so Brahman also is one alone. There is no other Brahman 
from which it can be distinguished, as the blue lotus is 
distinguished from other lotuses. Therefore the adjuncts 
Satyam, Jnanam, Anantam are of no use. This argument is not 
sound and tenable. Because the adjuncts are intended to 
define and not to qualify. The qualifying adjuncts serve to 
distinguish the qualified object from all others of the same 
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genus or species only. The defining adjuncts on the other hand, 
aim to distinguish the thing defined from all else, from the whole 
world. This sentence is intended to serve as a definition, as the 
sentence, ‘Akasa is that which gives space’. 


The words Satyam, Jnanam, Anantam are unconnected. 
Every word is synonymous with the defined (Brahman). Each 
of these adjuncts is independent of others. Therefore, each 
adjunct is directly connected with the word Brahman, as 
Satyam Brahman, Jnanam Brahman and Anantam Brahman. 


What is Satyam? That whose form by which it is cognised, 
does not change is Satyam. When a thing never puts on a form 
different from that form in which it has been once proved to be, 
that thing is real. That whose form, by which it is determined, 
changes, is Anritam, false. Therefore, all changing form 
(Vikara) is unreal. Changeability is falsehood. The Sruti 
definitely says: 


“All changing form (Vikara) is a name, a creation of speech; 
what is called clay is alone real, thus Existence (Sat) alone is 
real.” (Chh. Up. VI-1-iv.) Thus in the words, ‘Brahman is | 
Satyam’, the Sruti distinguishes Brahman from all changing 
forms. 


From this, it may follow that Brahman is the cause. As it is the 
cause, it is also the agent, because it is the real substance. It is 
also destitute of intelligence like clay. The Sruti, therefore, says 
that Brahman is knowledge or consciousness, Jnanam 
Brahman. The word ‘Jnana’ means knowledge, or absolute 
consciousness. It is knowledge itself or knowledge absolute, 
but not ‘that which knows’ or ‘having knowledge’ or ‘the act of 
knowing’ or ‘the object known’, as the word is used as an 
adjunct of Brahman, along with Satyam (Truth) and Anantam 
(Infinite). 

Brahman cannot be real and infinite, if He were the agent of 
the act of knowing. How can Brahman be real and infinite, 
when He is liable to changes as being the knower? That is 
Infinite which is not limited by anything else, which cannot be 
divided from anything else. If Brahman was the knower, He 
would be marked off from what is known, and from the act of 
knowing, from the knowledge and the knowable, and cannot 
therefore be Infinite, as the Sruti says, ‘Where one sees 
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nothing else, and knows nothing else (but the Self), that is the 
Infinite (Bhuma, Brahman), but where one sees anything else, 
knows anything else, that is the finite’ (Chh. Up. VII-24-i). 


In the passage, ‘where one knows nothing else’, it is only the 
knowing of the non-self that is denied. The Sruti may mean that 
one knows one’s own Self. This objection is not sound. The 
passage cannot convey the idea that one can know one’s own 
Self. There can be no knowing of one’s own Self, on account of 
the absence of duality in one’s own Self. The sentence serves 
mainly as a definition of Bhuma, the Infinite. One sees an 
object only when it exists distinctly from him. Bnuma, the 
Infinite, is that where no object exists. As one’s Self is not 
distinct from himself, he cannot be the knower. If he is the 
knowable, there can be no knower, because he is enjoined as 
the knowable. If it is said that the Self can both be the knower 
and the knowable, we say it cannot be, as it is indivisible, 
because as devoid of parts, the one Self cannot be both the 
knower and the knowable (known) simultaneously. Moreover, if 
the Atman be knowable like a pot, all instruction through the 
scriptures to know itis useless. Indeed, an instruction to know a 
well-known thing like a pot, is meaningless. Therefore, if 
Brahman be the knower, He cannot be Real and Infinite. If 
Brahman be the knower, He cannot be the Existence Absolute. 
Absolute existence alone is real. The Sruti says: ‘This is real’ 
(Chh. Up. VI-8-vii). Therefore, as the word Jnanam is used as 
an adjunct of Brahman, along with the words Satyam and 
Anantam, it means knowledge. The expression Jnanam 
Brahman serves to dispel the idea that Brahman is an agent or 
a cause, and also the notion that He is, like clay, an insentient 
or non-intelligent object. 


As Brahman is defined as knowledge or consciousness, it 
may be thought that He is finite, as we find that all worldly 
knowledge is finite. To meet this objection, the Sruti says, 
“Brahman is Anantam, Infinite (endless or limitless)”. 


Guha—cavity or cave. Guha from the root Guh—to hide, to 
cover. The Buddhi, intellect, is the cave because in it are 
hidden the three categories of knowledge, the knowable and 
the knower, or because both the ends of life, enjoyment and 
liberation are therein hidden. 
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Akasa (Vyomam) is here interpreted to mean the Avyakrita 
(the undifferentiated). The material Akasa is low when it is 
compared with the Avyakrita. Therefore, Avyakrita is the 
highest Akasa. In the Buddhi is the highest Akasa known as the 
Avyakrita. The Avyakrita is the highest Akasa because of its 
nearness to Akshara, the Indestructible, Supreme Brahman. 
This is expressed in the following passage. Sage Yajnavalkya 
says, ‘There O Gargi, in this Indestructible Akshara, the Akasa 
(Avyakrita) is woven like warp and woof’ (Bri. Up. II|-8-xi). 


Brahman is called Akasa in several places in the Srutis, 
because It is subtle, formless, all-pervading, supportless and 
infinite like Akasa. Just as objects are contained in Akasa, so 
also the whole world exists in Brahman. 


The aspirant hears the teaching of the Sruti, withdraws his 
mind from the external objects, enters into what dwells within 
the cavity (the Guha, intellect) and realises the Atman which is 
the only Reality. 


Or, we may take Guha in opposition with Akasa, and 
construe as the cavity of the Avyakrita-Akasa. Then the cave is 
the Avyakrita-Akasa itself. In this cavity, Avyakrita, are hidden 
all the substances in the three times (past, present and future), 
because it is the cause and it is extremely subtle. Within this 
cave of Avyakrita, Brahman lies hidden. It is proper to 
understand that the Akasa within the heart is the highest 
Akasa, because that Akasa is intended as an aid to the 
meditation and realisation or immediate knowledge of 
Brahman. That the .Akasa of the heart is the highest is 
well-known from the text. ‘The Akasa without the Purusha, and 
the Akasa within the Purusha, is the Akasa within the heart’. In 
that Akasa within the heart is the intelligence in which Brahman 
is lodged or hidden. Brahman is clearly realised through the 
Vritti, functioning of the Buddhi. Brahman, which is 
everywhere, which is devoid of all conditions, and which is not 
distinct from anything else, cannot be related to any limited 
space or time. 


What does he, who thus realises Brahman, attain? He 
enjoys all desires, i.e., realises all his desires, all desirable 
pleasures, without any exception. Does he enjoy them 
alternatively one after another—sons, heaven and the like? 
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The Sruti answers ‘No’. He enjoys at the same moment, all the 
enjoyments in one single consciousness, which, like the sun’s 
light, is eternal, and which is not distinct from the true nature of 
Brahman, and which we have described above as being 
Existence, Knowledge and Infinity. 


This is the meaning of the words, ‘together with Brahman, or 
along with the omniscient Brahman’. The knower, or the 
enlightened sage, becoming Brahman, enjoys, as Brahman 
himself, all pleasures at the same time, not like the man of the 
world, who enjoys pleasures one after another in the changeful 
bodily form, which is a mere reflection like the sun’s image in 
water, who becomes a Samsarin, who depends for his 
pleasures on virtue (Dharma), and the eye and the other 
sense-organs. How then does he enjoy the pleasures? He 
enjoys all pleasures simultateously, as he is identical in his true 
essential nature with the omniscient, omnipresent Brahman, 
the Atman of all. His pleasures do not depend on performance 
of duty, and the activity of the senses, eye, etc. He enjoys with 
Brahman, who is wise, who knows all. Wisdom is Omniscience. 
The ‘wise’ means omniscient. The particle /ti, thus added to the 
Mantra at the end, is intended to show that the Mantra ends 
there. 


In the beginning of the Mantra, it has been said that 
Brahman is Existence, Knowledge, Infinity. How Brahman is 
Existence, Knowledge, Infinity is now explained. Infinity is 
threefold, viz., Infinity in space, in time and in substance. 
Akasa, for example, is infinite in space, for there is no limit to it 
in space. But Akasa is not infinite, either in respect of time or in 
respect of substance. Why? Because it is an effect. But 
Brahman is not thus, like Akasa limited in time, because it is no 
effect, for what forms an effect is alone limited by time. 
Brahman is not an effect. It has no cause. Therefore, it is 
unlimited in time. So too, in respect of substance. How 
Brahman is Infinite in respect of substance? It is inseparate 
from all. It is not different from anything else. It is the existence 
of a thing, different from another, that limits this latter thing. 
That thing, which is separate from another, forms the limit of 
that other thing. The thing which causes the termination of the 
idea of another thing, forms the limit of that other thing. Where 
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there is the cognisance of a different thing, there the mind turns 
away from that thing. When the mind turns away from a thing, 
there is the end of that thing. As the cognisance of a cow turns 
away from a horse, the clan ‘cow’ is limited by the clan ‘horse’. 
So it has an end. The idea of the ‘cow’ terminates at the ‘horse’, 
and because the idea of cow thus terminates at the horse, the 
cow is limited, finite. This end, or limit, is seen among objects 
which are separate from one another. But Brahman has no 
such distinction. Therefore, Brahman is Infinity even in 
substance. 


Here, one may ask, ‘How then is Brahman not different from 
anything else?’ We answer: because He is the cause of all 
things. For, Brahman indeed is the cause of all things—time, 
space (Akasa), etc. But it cannot be said that because there is 
an effect, Brahman—the cause, is not infinite in substance; for, 
the thing spoken of as effect is unreal, because, really there is 
no effect distinct from the cause, so as to turn away the mind 
from the cause. 


The Sruti says: “All change is mere word and is but a name. 
That it is clay is the only truth. ‘Sat’ is the only Truth”. Therefore, 
as the cause of Akasa, Brahman is Infinite in space. 
All-pervading thing is never found to rise from that which is not 
all-pervading. Hence Brahman is unlimited in space. Similarly, 
Brahman is Infinite in time, because it is not the effect of a 
cause. Brahman is Infinite in substance also, because there is 
nothing separate or distinct from it. Hence, it is Absolute 
Reality. 

By the word Tasmat, Brahman, which was concisely defined 
in the text, is referred to. The term ‘from this’ means ‘from it’ as 
defined by the Mantra. Brahman, who has been first referred to 
in the aphoristic passage, is next defined in the words, ‘Satyam 
Jnanam Anantam Brahma’. Brahman is the Atman. The Sruti 
says, ‘That is the Atman of all. That is Existence. That is Atman’ 
(Chh. Up. VI-8-vii). From that Brahman, above explained, who 
is the Atman, was born Akasa. 


Akasa is that thing which has sound as its attribute, and 
affords space for all objects which have a form. From that 
Akasa, comes into being Vayu, the air, with two properties, the 
property of touch which is its own, and the property of sound 
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belonging to Akasa, its cause. From Vayu, the air, was born fire, 
having three attributes, composed of the two preceding 
attributes, touch and sound, and the attribute ‘colour or form’, 
which is its own. From fire came water, with the four attributes 
of taste, which is its own, and the three preceding attributes, 
sound, touch and form. From water came earth, with the 
attribute of smell its own, and the preceding four attributes, 
sound, touch, form and taste. Herbs, plants, vegetables came 
from earth; food from herbs: and Purusha with limbs, head, 
trunk, etc., from food, which has assumed the form of semen. 
Purusha, or this human being, whom we perceive is a Vikara, 
product of the essence of food. The semen is the essence of all 
parts of the body. It is constituted of the energy of all limbs of 
the body, and so it has the human shape. It bears the 
procreator’s thought-impress of human form. He, who is born 
from this seed or semen, has also the form of a Purusha 
(human being), for we find that all creatures that are born of 
whatever class of beings, are inevitably of the same form as the 
parents. 


All creatures are, without exception, modifications of food 
and are descended from Brahman. Why then is man alone 
taken here? Because of his pre-eminence. Wherein does his 
pre-eminence lie? Man alone, indeed, is qualified or entitled to 
perform Karma and acquire knowledge. He alone is competent 
to follow the scriptural teachings. He alone seeks God. The 
Sruti says: “In man, the Self, or the Atman is more manifested. 
He is endowed with intelligence, reason, judgment and 
discrimination. He wishes to attain eternal bliss and immortality 
by proper means. He speaks what is known He knows”. He 
thinks, reasons, reflects and meditates. He knows what is 
good, what is evil, what is right and what is wrong. Man only 
wishes to attain the innermost Brahman by knowledge. It is 
man whom the Sruti seeks to unite with Brahman, through 
knowledge. But the animals are not endowed with such 
qualities. They only know eating and drinking. They cannot 
think, reflect and meditate. The physical body has been 
described by the Sruti, only with a view to enable the aspirant to 
comprehend the real nature of Brahman, just as the end of the 
branch of a tree is first shown in order to point out the star 
hidden behind the branch of a tree. The Sruti tries to lead the 
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aspirant within, to one Self within another, till the real Atman is 
reached. By meditating upon the Kosas one after another, he 
realises their true nature. Ultimately, he becomes competent to 
meditate steadily on the Atman. The Sruti tries to lead the 
aspirant from the grossest aspect, i.e., the body, to the subtler 
and subtler aspects until he can grasp the subtlest—the 
innermost Atman. 

The Sruti now proceeds to represent, for the sake of 
contemplation, the five parts of the Annamaya Kosa, in the 
form of a bird, in the case of a sacrificial fire. “The sacrificial fire 
arranged in the form of a hawk, a heron, or some other bird, has 
a head, two wings, a trunk and a tail. So also here, every Kosa 
is represented to be made up of five parts” (Suresvaracharya). 

Of him there is the head. Of this Purusha, who is constituted 
of the essence of food, there is the head. In the case of the 
Pranamaya Kosa and the like, what is not actually the head, is 
represented as the head, and to guard against the idea that the 
same may be the case here, i.e., with the Annamaya, the Sruti 
emphasises, ‘This alone is the head’. The same is true in 
respect of the word ‘side.’ This is the right hand—the southern 
side of the man facing east. This is the left hand, the northern 
side. This is the middle-portion or central part of the body, the 
trunk—the Atman of the limbs. The Sruti says, ‘The central one 
or the middle of the limbs is Atman’. 

This, the part of the body below the navel,the tail as it were, 
because, like the tail of a cow, it hangs down, is the support, 
i.e., that by which man stands. Pratishtha is that by which man 
is supported (the lower half). 

Similarly, the Pranamaya Kosa, or the vital sheath, made of 
Prana, etc., ought to be figuratively understood. The 
Pranamaya and other three Kosas are not made up of a head, 
etc. It is better to imagine that these Kosas also are fashioned 
after the mould of the physical body, just as the molten metal 
poured into a mould takes the form of that mould. This will help 
the meditation and discrimination of the four Kosas. 

Here ends the First Anuvaka of the Brahmananda Valli 


TAITTIRIYA UPANISHAD 349 


SECOND ANUVAKA 

HATZ UAT: IÀ | AT: STI Ufa” frat: | stil arta 
iat | sre aaa: | ora ami FIBA | 
amade | a a Asaa A | Ase wararaa | 
aa fe Yat Seq | cemcdiveqedd | srg 
Weed | area ada ASRA a yar aei 
agea sit | Teg ARTA, | SIRS AAT 
sora: | ate yo: | a at we AI wal ae 
qeataram| saat geufae: | ar uot va R: | cot 
fener: wat: | STATA SA: UA: | ATRN TENT | Ofer Ges 
TAST | aan yht wate | 


Ll gta fedtatsqare: 1 


All beings, that exist on earth, are born of food: then they live 
by food, then again to the food, they go at the end. So verily 
food is the eldest of all creatures. Therefore, it is called the 
medicament of all. All those who worship food as Brahman, 
obtain all food. Food is indeed the eldest of all creatures. 
Therefore, it is called the medicine for all. From food, all beings 
are born, having been born, they grow by food. Food is eaten 
by the beings and it also eats them. Therefore, it is called food 
(Anna). 

Other than that (soul) made of the essence of food, there is 
another self within, formed of Prana. By that this is filled. This 
(Pranamaya) is exactly of the form of man (Purusha). Its 
human form is according to the human form of the former. Of 
that, Prana is the head, Vyana its right wing (side), Apana is the 
left wing (side), the Akasa is the trunk (body), the earth is the 
tail, the support. About it also there is the following verse. 


Notes and Commentary 


Prajah—creatures. Prajayante—are born. Jivanti—live. 
Jyeshtam—the eldest. Sarvaushadham—the medicine for all 
kinds of diseases, medicament for all. Jayante—are produced. 
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Jatani—being born. Vardhante—grow. Adyate—is eaten. 
Atti—eats. Annarasamayat—by its being full of food; one 
constituted of the essence of food. Purusha vidhah—of the 
form of man. Purushavidhatam—human form. Dakshina 
paksha— right wing (right hand). Uttara paksha—left wing (left 
hand). Puccham—the tail. Pratishtita—the seat (the feet, the 
basis). Annat—from food which has been converted into Rasa 
(chyle), an important fluid of the body, are born all creatures 
moving and unmoving (Sthavara and Jangama). Whatever 
creatures dwell on earth, all of them are born of food and food 
alone. 


Here, the reference to the Annamaya Kosa, or the gross 
body, is continued. Annam literally means food. It signifies the 
gross manifestation of matter. 


After they are born they live and grow by food alone. Then 
again at the end, when their life has come to an end, they go to 
food, i.e., they are dissolved or absorbed in food. Why? 
Because food is, of all living beings, the eldest, the first born. It 
is the cause or source of other beings made of food. It is the 
source for other Kosas. The Pranamaya and other Kosas are 
not made up of Anna, the physical food, but they grow by the 
food eaten by men. 


Therefore, all beings are born of food, live by food and are 
absorbed in food, at the end. As this is the nature of food, it is 
therefore, called the medicament for all which can cool the 
body, and allay the scorching hunger of all beings. After death, 
after the Prana departs from the body (Annamaya Kosa), the 
physical sheath disintegrates into its constituent elements, the 
gross matter. 


The gross elements were first created. The gross bodies of 
creatures are made out of these elements. Therefore Annam 
(food, matter) is the eldest of all creatures. 


The Sruti, then, proceeds to declare the fruit that accrues to 
them who have realised the food as Brahman, who meditate on 
food as Brahman as prescribed. They obtain all kinds of food. 
They become one with the Virat and attain all food. How to 
meditate? Thus: “I am born from food. My soul is food, or | have 
my being in food. | am finally absorbed into food. Therefore, 
food is Brahman”. It may be asked how the meditation of food 
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as the Soul, or the Self, can lead to the attainment of all food. 
The Sruti answers: “For, food is the eldest of all beings, for it 
was born before all other creatures, and it is therefore, said to 
be the medicine for all”. Therefore, it is right that he who 
meditates on all food as the Atman, should obtain all food. 
“From food are beings born, when born, by food they grow”. 
This repetition of what has been already said, is for summing 
up, or for indicating that the present subject is concluded. 


Now, the Sruti gives the etymology of the word Anna. Food is 
eaten by all beings, and is itself, the eater of all beings. As it is 
eaten and eats, it is therefore called Anna. Food, in its limited 
aspect, is eaten by all beings. In its universal aspect, all beings 
are absorbed or dissolved in it. So it feeds upon all beings. The 
particle /ti in the test, which means ‘thus’, marks the close of the 
exposition of the first sheath (Kosa). 


The Sruti proceeds to show, with the help of knowledge, that 
the individual soul is identical with Brahman who is within, and 
beyond the five sheaths from the Annamaya (food-sheath), 
down to the Anandamaya (the blissful sheath), and goes on to 
extract the kernel within, by divesting it of the five sheaths 
formed by ignorance, just as by threshing the many 
chaff-coverings of Kodrava, one brings to view the grain within. 


In order to lead the mind, which has lost its longing and 
attraction for sensual objects, to the Inner Being which is 
behind the Annamaya Kosa, the food sheath, the Sruti now 
proceeds to explain the nature of Prana and the Pranamaya 
Kosa, the vital sheath. Distinct from the food-sheath, or the 
gross physical body, which has been described above, there is 
the inner self made of Prana, falsely imagined to be the Atman 
like the gross body. The Pranamaya Kosa is also falsely 
identified with the real Self, the Atman. This self, formed of 
Prana, fills the self which is formed of food-essence, just as air 
fills the bellows. 


The Annamaya Kosa is permeated by four Kosas, the 
Pranamaya and the rest. The Pranamaya Kosa is permeated 
by the three Kosas, the Manomaya by two Kosas and the 
Vijnanamaya by one Kosa. 


The Annamaya is filled by the Pranamaya, as the serpent is 
filled by the rope (where the latter is mistaken for the former). 
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The Annamaya is an effect of the Pranamaya and it is a mere 
imagination, as the Sruti says: “All effect is a mere name, a 
creation of speech’. 


The Pranamaya Kosa is more subtle than the gross physical 
sheath. The vital forces of the Pranamaya Kosa perform the 
different functions of the body, viz., digestion, circulation of 
blood, deglutition, excretion, etc., and manipulate the physical 
body from within. The whole physical body is pervaded by the 
Pranamaya Kosa. The Pranamaya Kosa contains the five 
Karma Indriyas, organs of actions, viz., organ of speech, 
hands, feet, organ of generation and anus. The different limbs 
of the physical body have their corresponding parts in the 
Pranamaya Kosa. Pranamaya Kosa, along with the mental and 
intellectual sheaths, forms the Linga Sarira, subtle body or 
astral body. 


The Pranamaya self is of man’s form with head, hands, etc. 
Is it, in itself, possessed of a head, etc.? The Sruti says: No. 
The self, made of the essence of food, is of the human form. 
This Pranamaya self is fashioned in human form not by himself, 
but only after the shape of that made of food, just as an idol is 
fashioned after the mould into which the melted metal is 
poured. It is not of the form by itself. The form of each inner one 
is the human form, after the form of the outer one. Each outer 
one is full of that which is within. Just as water assumes the 
shape of the vessel which holds it, so also the Pranamaya 
Kosa takes the shape of the Annamaya Kosa. 


How, then, is he of human form? The Sruti answers: The 
Prana, expired through the mouth and nose, is itself the head of 
the Pranamaya self, on the authority of this hymn. The sides or 
the wings are also fancied on the authority of the scriptural 
teaching. 


Vyana, the air which pervades the whole body, is the right 
side or the right wing. Apana is the left side or the left wing. 
Samana, which abides in Akasa, middle of the body, is the 
trunk or the central part. Samana is said to be the trunk 
because it occupies a central portion, with reference to the 
other Vayus. The trunk or the central part is the Atman. This is 
declared in the Srutis: “Indeed, the middle one of these 
members is the Atman”. The earth is the tail, the support. The 
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Earth is the deity presiding over the earth, the supporter of the 
life of the body, because it is the cause of its existence. The 
Sruti elsewhere says: “This (earth) supports the Apana of the 
man. But for this support, the body will be carried up by the 
action of the Udana, or it will have to fall down by its weight”. 
Therefore, the earth is the supporting tail of the Pranamaya 
self. The earth is the vital air which goes upwards. It is called 
earth because it is the prop of the vital airs. 


As to the teaching concerning the Pranamaya self, there is 
the following verse. 


Here ends the Second Anuvaka of the Brahmananda Valli 
THIRD ANUVAKA 

ut dat aq wot | AAS: uray a) unm R 
AAT: | aerae | waa a rg | À oot 
Tararad | sot fe aag: | aeareaatguaeaa sfa | 
AEA Ut ÅR ATERT | A: Yea | ETGT CACHE | 
aasan ATA AAA: | AAT Yor: | A aT wa yous va | 
Ta yA | saa geafay: | dea aga fir: | 
WAT: Get: | ATTA: Wat: | TST area | aa TA: 
ges wast | aac yatt Wate | 


sta qetatsqare: | 


Through Prana the gods live, and so also do men and 
beasts. Prana is verily the life of beings. Therefore, it is called 
the universal life, or the life of all. Those who worship Prana as 
Brahman, attain the whole life-duration or the full span of life. 
Prana verily is the life of beings. Therefore, it is called the 
universal life or the life of all. 


Of that former (Annamayatma), this (Pranamayatma) 
produced in the body is the soul. Different from the Pranamaya 
self made of Prana, there is another self made of mind. With 
that self made of mind, this (the Pranamaya) is filled. This is 
also of the form of man. Its human form is according to that of 
the former. Of it, Yajus is the head. Rik is the right side (wing). 
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Saman is the left side (wing). Scriptural injunction (Adesa) is 
the trunk (body). Atharva-angirasa is the tail, the support. 
There is the following verse about it. 


Notes and Commentary 


Devah—gods or the senses. Pasavah—beasts. Purusha 
vidhah—of the form of man. Purushavidhatam—human form. 
Sarvam ayus—full life. Adesa—injunction, command, here 
denotes Brahman, a division of the Vedas, because it 
commands all that should be commanded. 


The gods live after Prana. The gods, Agni and other Devas 
live, i.e., they do the act of breathing, act by breathing after 
Prana which is of the nature of air. Through Prana alone the 
gods live. In the macrocosmic aspect, the gods are the deities 
who hold control over the various functions of nature. As the 
present section deals with microcosmic or individual soul, 
Devas here denotes senses (Indriyas). Through the vibration 
of Prana only, the senses perform their allotted functions. 
When the Prana functions, then only the senses also can 
function. The senses derive their very life from Prana only. So 
also do men and beasts function only when Prana, the 
life-principle, functions. The living creatures have their being, 
not in the Annamaya self alone, but in the Pranamaya self also, 
which lies within the Annamaya self, and permeates the whole 
physical body. 

All living creatures are endowed with Manomaya, 
Vijnanamaya and Anandamaya selves, one abiding within the 
other. The internal permeates the external self which lies 
outside. All of them are formed of Akasa and other elements of 
matter. All of them exist only by ignorance. They are set up by 
Avidya, nescience. They are all possessed of Supreme Soul, 
Brahman, who is everywhere, who is all, who is the cause of 
Akasa and all the rest, who is eternal, changeless, 
self-existent, who is existence, knowledge and infinity and who 
is beyond the five sheaths. He is indeed the Self of all. He verily 
is the Atman. 

It was said that the gods live through Prana. How so? Prana 
is the life of all beings. The Sruti says: ‘As long as Prana is in 
this body, so long is life’ (Kaushitaki Up. IIl-2). Therefore, Prana 
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is the life of all. Everybody knows well that death occurs when 
the Prana departs from the body. Everybody knows that Prana 
is the life of all. 


Those who leave the external, particular Annamayatman 
and meditate on the internal, general Pranamayatman as 
Brahman, thus, ‘I am Prana, | am the Atman of all, the Self of all 
beings, because | am the cause or source to attain the full span 
of life’, do not die prematurely. They do not die an unnatural 
death, before the allotted period. According to the Vedas, the 
full span of life is hundred years. How so? The Sruti says: 
‘Prana is the life of beings, therefore it is said to be the life of all’. 
The repetition is intended to explain the utility of this Vidya 
(Upasana). Whoever meditates on Brahman, as endowed with 
certain attributes, himself becomes the possessor of those 
attributes. 


Now, the Sruti shows the aim of all this teaching regarding 
the Pranamaya Kosa. The Pranamaya Kosa is the self that 
abides in the Annamaya Kosa. This physical body is mistaken 
for the pure Atman, by false identification on account of 
ignorance. The Sruti wants you now to give up the idea that the 
body is the self, and take up the idea that the Pranamaya Kosa 
is the self. The mind is taken from the gross body to the subtle 
Pranamaya sheath. When the idea, that the Pranamaya is the 
self, is deeply ingrained, the illusion that the Annamaya is one’s 
own self, vanishes. Then you begin to feel that the Annamaya 
is the body, and the Pranamaya is one’s own self that abides in 
that physical body. 


Ananda Giri interprets that the same Chit-dhatu, the 
principle of Consciousness that is the real self of the former 
Annamaya, is the self of the Pranamaya. 


The Sruti now proceeds to give a description of the 
Manomaya self. Manas, mind, is that inner sense, or internal 
organ, or instrument consisting of Sankalpa and Vikalpa 
(thought and doubt). It is the seat of volition. Just as the 
Annamaya Kosa is made of food-stuff, so also the Manomaya 
Kosa is formed of mind-stuff. 

Manomaya self is the inner self of the Pranamaya. It 
permeates the Pranamaya Kosa. The Pranamaya Kosa is filled 
by the Manomaya Kosa. The Manomaya Kosa contains the 
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organs of knowledge, viz., ear, skin, eye, tongue and nose. The 
real senses are within. What you see outside, the physical 
eyes, etc., are mere instruments. The Manomaya Kosa is more 
subtle and expansive than the Pranamaya Kosa, which is more 
subtle and expansive than the Annamaya Kosa. 


The Manomaya Kosa, the mental sheath, abides within the 
Pranamaya Kosa like the bladder of a foot-ball. Through the 
functioning of the Manomaya Kosa only, you say ‘I think’, ‘I 
imagine’. For the sake of contemplation, it is said to be of 
human form made up of five members, viz., head, right wing, 
left wing, trunk and tail. Just as water assumes the shape of the 
vessel in which it is kept, just as the melted metal puts on the 
form of the mould into which it is poured, so also the human 
form of the Manomaya sheath follows from that of the 
Pranamaya. 


Now the Sruti proceeds to explain the method of meditation 
on the Manomaya self. Of him, the Yajus is the head. Yajus is 
that class of hymns (Mantras) which are not subject to any 
definite rule as to the syllables, letters, or feet or end. The word 
Yajus denotes all compositions of this kind. It is here 
represented as the head because of its importance. The 
importance lies in its being of immediate help in sacrificial rites. 
For, it is with the Yajus, with the words Svaha, etc., that an 
oblation is offered. Or, what we call Yajus is only a Manovritti, a 
state, a mode, a function, an act of mind and consists in 
thinking and meditating on the organ of utterance, kind of effort, 
sound, intonation, letter, word and sentence. It is this thought 
that manifests itself through hearing and other organs, and is 
given the name of Yajus. The same thing applies to the Rik and 
to the Saman. 


The hymns represent the knowledge of the Atman, denoted 
by the word ‘Yajus’, which depends upon the activity of the 
mind, and is limited by the Upadhi of the states of mind, which is 
the vitality of the Atman and which has neither beginning nor 
end. And so, we can explain how the Vedas are eternal. The 
Sruti speaks of the unity of the Vedas with the Eternal Self: ‘He 
is the Atman abiding in Manas, in whom all Vedas become 
one’. This will have a meaning only if the Rik and others are 
eternal. The hymn also says: ‘The Riks are seated in Akshara, 
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the indestructible, in the Supreme Heaven, wherein all Devas 
sit on high’ (Taitt. Ara.). 

The Atharva-angirasas, i.e., the Mantras seen by Atharvan 
and Angiras and their Brahmana, is the supporting tail, 
because they deal mainly with the performances of rites, which 
promote man’s well-being by conducing to his peace and 
strength. 


Here ends the Third Anuvaka of the Brahmananda Valli 
FOURTH ANUVAKA 


aa ar Perce | aTa HART Ue | Aa RÀ AA 
T RAAR aN TA wa mA e a: eer 
aeg aeaa, | Sea Sea are Aaaa: | Ate 
qi: | a a wy Aa val ae gestae | aaa 
geufaa: | aa orca fr: | wa afer: uA: | UAR: 
TA: | AT ATCT | He: Ges MAST | aacde yR wala | 


ll sit agatsqare: 11 

Whence all speech turn back with the mind without reaching, 
he who knows the bliss of Brahman, fears not at any time. This 
mind is the embodied soul of the former. Of the Pranamaya, 
this one, namely, the Manomaya, is the self, having the 
Pranamaya for his body. 

Different from that, made of mind, is another inner soul made 
of knowledge (Vijnana). By that, this is filled. It also has the 
shape of man. According to the human shape of that, is the 
human form of this. Faith is its head. Righteousness (Ritam) is 
the right side or wing. Truth (Satyam) is the left side or wing. 
Yoga (concentration-meditation) is the trunk (Self). Mahah is 
the tail, the support. 


On this, there is also the following verse. 
Notes and Commentary 


Vidvan—he who knows. Na bibheti—does not fear. 
Viinanamayah—formed of knowledge. Ritam—righteousness. 
Satyam—truth. 
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Brahman is beyond all speech and thought. But one can 
realise Brahman intuitively, through meditation and Nirvikalpa 
Samadhi. When one knows the eternal bliss of Brahman, he 
becomes absolutely fearless. Fear comes only when there is 
duality. How can there be fear for one who beholds oneness of 
the Self everywhere? 


The Manomaya Kosa is made up of Vrittis or Sankalpas 
(thoughts). It is subtler than the Pranamaya Kosa. It controls 
the Pranamaya Kosa. So it is the inner self of the Pranamaya 
Kosa. 


Other than that one formed of Manas, there is another self 
within, formed of Vijnana. By him this one is filled. The inner self 
of the Manomaya is the Vijnanamaya. It has been shown in the 
previous Anuvaka that the Manomaya is made up of the Vedas. 
Vijnana, knowledge, is the knowledge of what is taught in the 
Vedas. 

The Sruti leads the aspirant, who has withdrawn himself 
from the Annamaya, Pranamaya and the Manomaya still 
farther within, beyond even the Manomaya Kosa. 


Vijnanamaya is the determinative knowledge. This 
determinative knowledge is an attribute of the intellect. It is the 
determinative faculty which guides the mind and comes to right 
conclusion or determination. When the mind is in a doubting 
condition whether to do an action or not, Vijnanamaya renders 
help by coming to a determination, ‘I must do this’. The 
sacrificial rites are performed by one, only after ascertaining their 
nature from right sources of knowledge. Vijnana is the source of 
all sacrificial rites. 


The Manomaya is composed of Vrittis, states of mind. 
Vijnanamaya is the owner of these states of mind. It is an agent 
of all thoughts. 


Now, the Sruti proceeds to explain the method of meditation 
on the Vijnanamaya self. He who has acquired through Vedas 
a well-ascertained knowledge, first entertains faith (Sraddha) 
as to the things he has to do. As faith is the primary element in 
all things to be done, it is the head, as it were, of the 
Vijnanamaya. Faith is the chief factor of knowledge. 
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Righteousness and truth are called the wings (sides), because 
without these there cannot arise firm conviction. 

Yoga is concentration and meditation. It is the trunk as it 
were, because without meditation one cannot acquire the 
knowledge of the Reality. Mahah, the principle of Mahat, 
Hiranyagarbha (cosmic mind), is said to be the tail or support 
because it is the cause of its effect, the individual Buddhi, just 
as the earth is the support of the trees, shrubs, etc. Mahat is the 
great principle that was first born. The Sruti elsewhere says, 
‘The great adorable one, the first born’ (Bri. Up. V-4). It is tail, 
because it is the cause to support. The principle of Mahat is the 
source of all knowledge. Therefore, it is the support of the 
Atman made up of knowledge, the self Vijnanamaya. 


Here ends the Fourth Anuvaka of the Brahmananda Valli 
FIFTH ANUVAKA 


Ra ag wae | ation aqasi a | fas Far: wa | war 
asya | faa wa Ug) aerate vaTafa we 
mad feat aaaea sid) aete va wih 
STAT | A: yia AeATgI UTeHTSAAAaTA | AASR 
AAAs: | AAT YU: | A at wT yeufag wal act 
ga | seat gestae: | aca fade fir: | wet 
qferor: qA: | arg BWR: Wel: | AS SMT | Wa YRS 
AST | aA yatt wate UI 


ll sft uamsa: | 
Knowledge performs the sacrifice as well as Karma. All the 
gods worship knowledge as Brahman, the eldest. If a man 
knows knowledge as Brahman, and if he does not swerve from 
it, he attains all desires, having abandoned his sins in the body. 


Of that, of the former, this one verily is the embodied self. 
Different from this self, made of knowledge (Vijnanamaya) is 
another self within, formed of bliss. By that this is filled. (The 
Anandamaya fills and permeates the Vijnanamaya). It also has 
the shape of man. According to the human shape of that is the 
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human form of this. Of it Love (Priya) is the head. Joy (Modah) 
is the right side (wing). Delight (Pramodah) is the left side 
(wing). Bliss (Anandam) is the trunk (self). Brahman is the tail, 
the support. About that, there is also the following verse. 


Notes and Commentary 


Anandamaya—formed of bliss. Privam—love. Modah—joy, 
satisfaction, joy that arises from gratified desire. Pramoda— 
delight, great satisfaction, the same joy intensified. 


Vijnana, or knowledge, performs sacrifices, because a man 
who has knowledge performs sacrifices with faith, etc. 
Therefore, knowledge is said to be the doer. The Buddhi which 
determines gives sanction, and the mind and the senses work 
through the gross body. Therefore, Vijnana is the real agent. 


It performs deeds as well. The word Karma denotes sacred 
rites only. But here it means, in a liberal sense, any kind of 
action. All actions are performed through the sanction of the 
intellect. 


Because all are performed by knowledge (Vijnana), 
therefore, the Vijnanamaya self is Brahman. All gods, such as 
Indra, meditate on Hiranyagarbha, who is the eldest, because 
He is the first born, or the first manifestation, or because He is 
the source of all individual activities. All actions are done only 
with previous knowledge. All the gods put faith in this soul of 
knowledge and meditate upon it. Therefore, they attain 
knowledge and powers by worshipping that great Brahman. 
When they meditate on the Hiranyagarbha, they identify 
themselves with Him, and attain all the wonderful powers and 
knowledge (Aisvarya and Jnana). 


Ifa man constantly meditates on the Hiranyagarbha, he feels 
identified with Him and thus attains all the wonderful powers. 


If a person meditates on the Hiranyagarbha and realises 
Him, and if, after realisation, he never swerves from that 
Brahman, and if he dwells constantly in the thought that the 
Vijnanamaya self is Brahman, he becomes free from all sins 
too. All sins arise from identification of the Self with the body. 
Body is the cause of all sins and miseries. But, when one 
identifies himself with the Hiranyagarbha, through constant 
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meditation and worship, the body-consciousness disappears 
and with it all sins, just as the shadow disappears when the 
umbrella disappears. He becomes identical with the 
Hiranyagarbha, or the Vijnanamaya Brahman, and enjoys all 
his desires. 


The Sruti proceeds to explain the nature of the Ananda- 
maya self. The Anandamaya self is also an effect. The Sruti 
teaches of the Self in His aspect as the enjoyer by Avidya, 
ignorance, as He identifies Himself with the Upadhi of 
Antahkarana, inner sense, which is of fourfold nature (mind, 
intellect, memory, egoism). The Anandamaya is made up of the 
latent impressions of love and other forms of happiness. The 
Anandamaya is the seed-body or causal-body (Karana Sarira). 
This body functions during deep sleep. The sum total of all 
causal bodies of all individual souls constitutes the Upadhi, or 
Maya of Isvara. 


Love (Priya) which springs up at the sight of a beloved son 
and the like, is the head, as it were, of Anandamaya self, 
because of its pre-eminence or prominence. It is the 
Anandamaya self who feels ‘I am happy’, ‘I am the enjoyer’. 


Moda is the joy of exultation produced by the acquisition and 
possession of a beloved object. Pramoda is the same joy 
intensified or raised to high pitch. Love (Priya), joy (Moda) and 
delight (Pramoda) are reflections of bliss manifested in the 
Sattvic states of mind. 


Ananda (bliss) is the trunk. It is the self, or the centre of love, 
joy and delight, because it runs through them all, because the 
limbs of joy, delight, are linked with it uninterruptedly. Ananda is 
the unconditioned, or the Supreme Brahman. This Bliss is 
manifested or reflected in that state of mind which is not 
covered by Tamas (darkness), and which is brought about, 
when sons, friends or such other beloved objects are placed 
before it, by virtue of good deeds. This is what is known among 
people as the sensual pleasure (Vishaya-sukha). This 
pleasure is momentary, because the Karma, which brings 
about such a state of mind, is impermanent. 


The mind is purified by austerity, by knowledge which dispels 
ignorance, by chastity, faith and pious devotion, becomes more 
and more free from Tamas, and becomes more and more 
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serene. Then the joy manifests itself in a higher and higher 
degree in the mind, so purified and rendered clear. The Sruti 
says later on: ‘Joy is He’. Having obtained it, he becomes 
blissful, because ‘it is this which makes one joyful’. There is 
also another text. ‘All other creatures live on a small portion of 
that bliss’ (Bri. Up. IV-3-xxxii). 

Bliss is of different degrees of intensity owing to the nature 
and variety of Karma. Bliss is a hundredfold greater than the 
satisfaction of a desire. The Sruti describes different degrees of 
bliss, rising in degree a hundredfold, higher and higher, 
according to the degree of desirelessness of the person. 


Of the Anandamaya self, the Supreme Brahman Himself is 
the tail, the support, because He is the basis of all. 


The Supreme Brahman, which has been described as 
Satyam Jnanam Anantam, forms the main subject of the 
discourse. A description of the five sheaths, beginning with 
Annamaya, has been given in order to realise the Supreme 
Brahman which is beyond the five sheaths. The Supreme 
Brahman, which lies within the five sheaths, is also the Self of 
them all. This non-dual Brahman forms the support, or the 
ultimate basic reality, that underlies all duality produced by 
Avidya, ignorance. As the Anandamaya leads ultimately to 
unity, there is the supporting Brahman, one without a second, 
who is the ultimate basis of duality caused by ignorance, who is 
the tail, the support of the Anandamaya. 


The five Kosas of man are described in order to destroy the 
great evil of Samsara. Resolve each Kosa into that which 
immediately succeeds it. Starting from the Annamaya Kosa, 
each effect into its immediate cause, till the ultimate cause is 
reached. Eventually, you will be led on to the knowledge of 
Brahman, who is beyond cause and effect, who is neither the 
cause nor the effect. You will realise the oneness of individual 
soul and the Supreme Soul. 


Maya is the illusory power of Brahman. This is the material 
cause of the universe. It is made up of three Gunas, viz., Sattva 
(purity), Rajas (passion) and Tamas (darkness). Tamas is the 
cause of the Annamaya Kosa. So, inertness predominates in 
this Kosa. Rajas is the cause of the Pranamaya Kosa. It is 
endowed with Kriya Sakti (power of action). The cause of the 
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Manomaya Kosa is Sattva mixed with Tamas. Therefore, the 
Tamasic qualities, hatred, etc., are present in the mind. The 
cause of the Vijnanamaya is Sattva mixed with Rajas. 
Therefore, we find in it the agency. Manas (mind) and intellect 
(Buddhi) are products of Jnana Sakti. The pure Guna of Sattva 
is the cause of the Anandamaya Kosa, and therefore, we find in 
it, love, joy, delight. There is Iccha Sakti also in the mind. A 
desire arises in the mind on account of the Iccha Sakti. 
Through Jnana Sakti, man gets knowledge as to how to 
possess the desired objects. Through Kriya Sakti, he exerts 
and possesses the objects. 


Birth and death are the Dharmas (attributes) of the 
Annamaya Kosa. Hunger and thirst are the Dharmas of the 
Pranamaya Kosa. Moha (delusion) and Soka (grief) are 
attributes of the Manomaya Kosa. The Atman is ever-pure and 
unattached. He is absolutely free from the Shad Urmis, the six 
waves of the ocean of Samsara, viz., birth, death, hunger, 
thirst, delusion and grief. 

The Annamaya Kosa constitutes the gross physical body 
(Sthula Sarira). The Pranamaya, the Manomaya and the 
Vijnanamaya Kosas constitute the subtle or astral body (Linga 
Sarira). The Anandamaya Kosa constitutes the causal body 
(Karana Sarira). 


The physical body operates during the waking state, the 
subtle body functions during the dreaming state, and the 
causal body operates during deep sleep state. During deep 
sleep, it is the thin veil of Anandamaya Kosa that separates the 
individual soul from the Supreme Soul, Brahman. 


Here ends the Fifth Anuvaka of the Brahmananda Valli 
SIXTH ANUVAKA 
aada a wala | aAA ae aa | afer wate See | 
aaa adt fag | ate va wie seat | a: gees 
AMASJA: | TATAGIA cles Wea | HAA Test 3 | strat 


Agay cits tea | RAA 3 S| MSATA | ag BAM 
mA | A msaa | A aaaea ga. Wagar | 
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aa faa) acqreat| adarnfas | aaqufava| wea 
Tamaa | Fem ute a | Peat ater a | fag 
afew Ul Ua ud a aemyad | afed fea) 
aaaea | aA yata wale | 

ll sft wetsqare: I 


If he Knows Brahman as non-existent, he becomes himself 
non-existent. If he knows Brahman as existent, then (they) 
know him to be existent. Of him, of the former, this verily is the 
embodied soul. 


Therefore, arise the (following) questions (of the pupil). Does 
he, who knows not, after having departed this world, go There? Or 
does he, who knows, after leaving the world, obtain That? 


He desired, ‘May | be many, may | be born’. He performed 
Tapas. Having performed Tapas, He brought forth all 
this—whatever there is. Having brought forth, He entered it. 
Having entered it, He became Sat (being, what is manifest) and 
Tyat (the beyond, what is not manifest), defined and undefined, 
the abode and the non-abode, knowledge and ignorance, truth 
and falsehood and all this, whatsoever is existing. Therefore, it 
is called Existence. On this, there is the following verse. 


Notes and Commentary 


Asat—non-existent. Avidvan—one who does not know. 
Vidvan—one who knows. Pretya—after he dies, having 
departed. Amum—that. Lokam—world. Gachhati—goes. 
Aho—Oh then, tell me. Akamayata—desired. Prajayeya—may 
| produce. Sa akamayata bahu syam prajayeyeti—may | be 
many, may | be born. Bahu—many. Syam—may | be, | shall be. 
Tapas—here, means knowledge, Brahman reflected regarding 
the design of the world to be created. Tat srishtva tadevanu 
pravisat—having brought forth, He entered it. Sat—being, 
what is manifest. Tyat—the beyond, what is not manifested. 
Niruktam—defined. Aniruktam—undefined. Nilayanam—the 
abode, support. Anilayanam—the non-abode, not supported, 
not a support. Viinanam—knowledge. Avijnanam—ignorance. 
Satyam—truth. Anritam—falsehood. Achakshate—call. 


TAITTIRIYA UPANISHAD 365 


He, who has no faith in the existence of Brahman, leads a 
sensuous life. He is vicious. He has no right conduct. He has no 
higher aspirations and ideals. This world is everything for him. 
He identifies himself with the physical body and the other 
Kosas, and mistakes them for the real Self. He becomes 
non-existent. He fails to attain immortality or the life eternal. He 
falls into the abyss of darkness of ignorance, and is caught up 
again and again in the round of births and deaths. 


If, on the contrary, a man knows that there exists Brahman 
who is the basis or support for everything, who is the basis of all 
differentiation, who is the seed of all action, and in whom there 
is no distinction, he leads a virtuous life. He has ideals and 
higher aspirations. He does not lead a sensual life. He has right 
conduct in relation to caste, stages of life, etc. He develops 
dispassion, discrimination and renounces sensual objects. He 
engages himself in meditation, struggles hard to attain 
Brahman, the Absolute, and eventually becomes one with Him. 
Wise men regard him as existing, because he has become 
identical with Brahman who is Existence (Sat). 


Why should there be any suspicion at all of the existence of 
Brahman? We reply: it arises from the fact that Brahman is 
beyond sensuous experience, beyond human speech. One 
has belief in the existence of that which falls within the range of 
speech. Itis right, therefore, to believe that which is beyond the 
reach of speech is non-existent. People understand that a pot 
exists when it is within the range of speech, and that it does not 
exist, when it does not come within the range of speech. 
Similarly, here also one may believe that Brahman does not 
exist. Therefore, it is said, ‘If he knows that Brahman exists’, 
etc. 


Anandamaya is the embodied self of the Vijnanamaya. 
Anandamaya is more subtle and expansive than the 
Vijnanamaya. Anandamaya permeates the Vijnanamaya. 
Anandamaya is the self that dwells in the Vijnanamaya body. 

There can never arise a doubt that the Anandamaya does 
not exist. But as to Brahman, there is room for doubt, because 
He is devoid of all distinctions, and He is common to all alike. 

These, then, are the disciples’ questions following upon the 
teacher's exposition. Brahman, the cause of Akasa, etc., is 
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common to both the knower and the ignorant. Therefore, it may 
be supposed that the attainment of Brahman is possible even 
in the case of ignorant persons. If he who knows not, does not 
attain Brahman, who is the same everywhere, then even he 
who knows, does not attain Brahman. What evidence is there 
to show that the enlightened attain Brahman? 


The succeeding portion of the text is begun in order to 
answer these questions. 


It was said that Brahman is Satyam (Truth). It is Truth 
because It exists. 


The Sruti now proceeds to establish the very existence of 
Brahman. 


An objector says: ‘Brahman is not altogether non-existent. 
Why? Because that which exists, such as pot, is seen in actual 
experience; that which does not exist, such as the horn of a 
hare, is not seen. Similarly Brahman also is not seen. 
Therefore, as Brahman is not seen in actual experience, He 
does not exist’. This argument is unsound and untenable, 
because Brahman is the cause of Akasa, etc. It cannot be said 
that Brahman does not exist, for ether, etc., of which the cause 
is Brahman, is seen by the senses. Sruti declares that Akasa 
and all else in the creation, have been born of Brahman. It is a 
fact of common experience in the world that, that thing exists 
from which something else is born, as for example, clay and the 
seed, which are the material cause of pot and a tree. Therefore, 
Brahman exists, because It is the cause of ether, etc. 


We do not see in this world, by our senses, anything born out 
of nothing. If objects of this world be the product of nothing, 
they could not be perceived by the senses. But they are 
perceived as such. Therefore Brahman exists. The Sruti 
declares: ‘How can existence be born of non-existence? How 
could something be produced out of nothing?’ (Chh. Up. 
VI-2-ii). It also stands to reason that something could not be 
produced out of nothing. It, therefore, stands to reason to say 
that there is Brahman. 

It could not be argued that if Brahman be the cause, like clay 
and the seed, etc., it could not be intelligent, because Brahman 
is one who has pure desires (Satya Kama). In our experience, 
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we have found out that an intelligent or sentient being only can 
have desires. We have stated that Brahman is omniscient. It is, 
therefore, proper to say that Brahman has pure desires. 


An objector may say that if Brahman has desires, he has 
objects of desire which are not attained. This is not correct 
because Brahman is independent of desires. Because of His 
independence, Brahman is not affected by the desires. 
Brahman’s desires are faultless. They cannot rouse Him to 
action in the same manner as the impure desires influence 
others and guide their action. How then, are they? They are 
true (Satya) and wise (Jnana). They are, in nature, like 
Brahman and therefore pure. Brahman is not guided by them. 


On the other hand, it is Brahman who prompts these desires 
in accordance with the deeds done by sentient beings. 
Therefore, Brahman is independent as regards desires. He 
has no desires unattained. He has nothing to desire for; for he 
does not require any external factors, or extraneous means, for 
their realisation. The desires of sentient beings do not belong 
to the Self. They depend upon the operation of Dharma and 
other causes. They are in need of additional extraneous aids, 
such as body and sense-organs, in the accomplishment of 
objects distinct from the Self, whereas Brahman’s desires are 
not dependent on external causes and the like, and are not 
prompted by any such motives. What then? They are one with 
Himself. They are not distinguishable from Him. 


Brahman does not multiply Himself by giving birth to things 
which are quite distinct, just as the father multiplies himself by 
giving birth to son. How then? It is by the manifestation of the 
name and form which have remained unmanifested in Himself. 


Brahman made Tapas, i.e., He thought about the 
arrangement of the world to be created. He, thus reflecting, 
created this universe, with space and time and names and 
forms, wherein all beings enjoy according to the nature of their 
Karmas. 


According to Sri Ramanuja’s Visishtadvaita philosophy, this 
world is a Parinama of Brahman. Just as milk changes itself 
into curd, so also Brahman has changed Himself into this world 
of subtle and gross objects. This is Parinama Vada. 
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There is serious defect in this doctrine. How can there arise 
change in the transcendental and perfect Brahman? Change is 
possible only in time and space. Brahman is beyond time, 
space and causation. Yet, the world of changing phenomena is 
present before you. How can this be explained or accounted 
for? 

Sri Sankara propounds the theory of Vivarta Vada, the 
doctrine of superimposition. According to this doctrine, 
Brahman has not undergone any change to project this world, 
or to bring forth the creation. There is a mysterious inherent 
illusory power in Brahman. It is this power that has brought 
forth this creation. This inscrutable power is Maya. 


Brahman entered the very universe He created, by the same 
Maya. Having brought forth all forms into existence,- from 
Hiranyagarbha down to immovable objects, the Paramatman 
entered those very forms which He brought into being. 


Now, we have to enquire how He entered the universe? Did 
He.enter in the self-same form as the creator, or in a different 
form? Which of the two is correct and reasonable? The 
termination, Ktva (the participle form), ‘having sent forth’, 
indicates that the creator Himself entered the universe. 


An objector says: This does not stand to reason if Brahman 
is the cause of the universe, like the clay, because the effect is 
one with the cause, because the creation is in the nature of 
Brahman. The cause itself is transformed into the effect. 
Therefore, it does not stand to reason to say that the cause 
should enter the effect after the effect is produced, as if it had 
not entered before. There is no entering of clay into the jar. The 
clay has transformed itself in the form of a jar. Thatis all. Just as 
clay may enter the jar in the form of dust, so also the Atman 
may enter in a different form into the universe of names and 
forms. The Sruti also says, ‘Having entered in this form, in the 
form of this Jivatman’ (Chh. Up. VI-3-ii). 

This is wrong. This does not at all stand to reason, because 
Brahman is one. No doubt, a cause like clay may, in the form of 
dust, enter the pot, for clay is many and is made up of parts, 
and there is a place not already filled in by the dust or powder. 
But Atman is one, and is, moreover, partless. There is no place 
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not already filled in by Him. Therefore, it is not proper to speak 
of His entrance. 


The objector says: “How then can He have entrance! The 
entering is not opposed to reason. The Sruti says, ‘Into that 
very thing He then entered’. Let us suppose that Brahman is 
made up of parts. It is quite possible that He entered into the 
names and forms, in the form of Jiva, like the hand entering the 
mouth”. 


This explanation is not correct. It cannot be said that 
Brahman has parts, and that just as the hand may enter the 
mouth, Brahman has entrance into the name and form as 
Jivatman, because there is no place where He is not. 


The objector: He enters the cause itself. 


Answer: Then He would no longer be the Jivatman, just as a 
pot ceases to be a pot when it enters into clay, i.e., when it 
becomes clay. 


The objector: There may be entrance, as in the reflection of 
the sun in water. 


Answer: This cannot be, because Brahman is infinite and 
formless. There can only be a reflection of a finite and 
corporeal object into another clear surface like water. 


But there can be no reflection of Atman, because He is 
formless, infinite and all-pervading, being the cause of Akasa. 
Entrance, in the form of reflection, is not possible at all, as there 
is nothing else which can serve as the reflecting medium, nor 
any space other than that which He occupies. 


The objector: lf so, then there is no entering at all. As it 
conveys no meaning, we have to ignore, altogether, the 
passage. 


Answer: No, it has some other meaning. The Sruti started 
with the following words: ‘The knower of Brahman reaches the 
Supreme. Truth, Knowledge, Infinity is Brahman. He who 
knoweth the one hidden in the cave...’ Knowledge is intended 
here. It is the subject with which the Sruti is concerned. In order 
to impart knowledge of Brahman, the Sruti dealt with the effects 
of Brahman, beginning with Akasa and ending with food. Then 
the nature of the five Kosas was dealt with. There, within the 
Atman made of food and different from it, is that made of Prana; 


370 THE PRINCIPAL UPANISHADS 


within it is that made of mind; within it is that made of 
knowledge and within the cavity of knowledge is the Atman of 
joy, Anandamaya self. Within this very cavity has to be 
obtained that Brahman, the tail, the support, who is the basis of 
all differentiated manifestation, who is devoid of all 
differentiation. He is represented in the passage under 
consideration to have entered it. The entrance is, therefore, an 
imaginary representation. It is not an actual fact. The entrance 
is merely figurative. 


He is cognised within the cave of intellect (Buddhi), in such 
specific forms of manifestation as seer, hearer, thinker, knower 
and so on. This constitutes His entrance. Therefore, Brahman, 
the cause, exists. So we should know or realise Him as 
Existence only. 


What did He become after entering the effect? He became 
the corporeal and the incorporeal, form and formless (Murta 
and Amurta). These forms and the formless remained in the 
Atman, prior to creation, in an unmanifested or undifferentiated 
state. At the beginning of creation, they become differentiated 

by the Atman dwelling within them. Though they are 
_ differentiated, they still remain one with the Atman both in time 
and space. 


Moreover, it became Nirukta (defined) and Anirukta (the 
undefined). The defined is that object which is distinguished 
from other classes of objects and from other objects of the 
same class. It is known to exist at a particular time and at a 
particular place. It can be specially pointed out as ‘this it is’. 
What is opposed to the defined is the undefined. The terms 
Nirukta and Anirukta are adjectives qualifying the Murta and 
the Amurta. They are descriptive attributes of form and 
formless respectively. Form and the formless are respectively 
the defined and the undefined, the visible and the invisible. So 
also, they are the abode or support and the non-abode or 
non-support. Abode or support is an attribute of form. 
Non-abode or non-support is an attribute of the formless. 

Though ‘invisible’, ‘undefined’ and ‘non-abode’ are the 
attributes of the formless, still they pertain to the manifested 
world, inasmuch as they are said to have come into being after 
creation. ‘Tyat’ denotes Prana, etc. It is Anirukta and is 
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Anilayana. These are the attributes of the formless. Vital force 
and ether are undefined or indefinite. They constitute the 
non-abode. These attributes of the formless pertain only to the 
category of the differentiated being, but not to the 
unmanifested Brahman, the cause, who is also formless. 


Vijnana is animate or the conscious or the sentient beings. 
Avijnana is inanimate, the unconscious or the insentient 
objects, such as stone. 


Satyam here means relative truth. It does not mean the 
Absolute Reality, for Brahman, the Absolute Reality, is one 
alone. Water is said to be real when compared with the mirage, 
which is illusory. Anrita is its opposite. A serpent in the rope, a 
thief in a post and silver in the mother-of-pearl, are false. 

What is it that has become all this? The Absolute Truth. What 
again, is that Reality? It is Brahman, the subject of discussion 
here, with which this Upanishad began in the words, ‘Brahman 
is Truth, Knowledge and Infinity’. Brahman, the one, who is 
called the Existence, became modified into everything, without 
exception, as the form and the formless. Because there is no 
modification of name or form, apart from Brahman, or outside 
Brahman, therefore, the knowers of Brahman say that 
Brahman is Truth, that all this is Brahman. 


The section began with the question: ‘Does Brahman exist 
or not?’ By way of answer to this question, it has been said that 
‘the Atman desired, may | become many’. In accordance with 
this desire, He created the Akasa and other things in the 
universe, what is manifest and what is unmanifest, entered the 
names and forms and became many as the seer, as the hearer, 
as the thinker, as the knower. 


We should understand that this Brahman, who is the cause 
of Akasa, etc., who dwells in all creatures, who is located in that 
excellent cavity of the heart, who is realised by faith, meditation 
and intuition, who reveals Himself in all the cognitions of the 
mind, in all His specific manifestations as the seer, the hearer, 
and so on, does exist. 


To the same effect is said this hymn of the Brahmana. Just 
as in the case of the five sheaths described above, there are 
Mantras explaining the Atman made of food, etc., here also is a 
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hymn or verse which speaks of the existence of this, the 
innermost Atman, by speaking of the universe. 


Thus ends the Sixth Anuvaka of the 
Brahmananda Valli 


SEVENTH ANUVAKA 


ag! san amal adt à aaa darn 
reaped | agp sit | ag ages | wt a 
a: dad Mecared wate | at Paras: Wve | 
Ady ATTN Seal A ATA | UT Paraaatfa | Gar aay 
vaaraa sares Aes Aas ofast fara) ara 


Misai Tet wate | aa Way ahaa Hod | AA TA 
wae wate | aaa we fageisaearaes aA vettent wala | 


ll sft aasaga: 11 

In the beginning was verily this non-existent. From that the 
existent was born. That created Itself by Itself. Therefore, It is 
called self-made. This which was self-made—that is the source 
of joy. Having obtained this source of joy, man becomes 
blessed. Who would have lived and breathed, had not the bliss 
in the cavity of heart existed! This Brahman Himself bestows 
bliss. When this Atman attains fearless oneness with the 
Brahman, who is invisible, incorporeal, undefined, abodeless, 
then he becomes free from fear. When, however, this Atman 
makes even the slightest distinction in Brahman, then there is 
fear for him. That Brahman Himself becomes the source of fear 
for him, who makes a difference and does not reflect. There is 
the following verse (hymn) about it. 


Notes and Commentary 


Asat—non-existent. /dam—this. Agre—in the beginning, 
formerly, before. Sat—Existence. Ajayata—was born. Rasah— 
joy, bliss, (lit.) taste. Abhayam—fearlessness. Yadahyeva— 
because. Eshah—this, the worshipper. Etasmin—in this. 
Adrisye—invisible. | Anatmye—incorporeal, | unembodied. 
Anirukte—undefined, unpredicated. Anilayane—abodeless, 
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unsupported, propless. Pratishtam—existence, residence. 
Vindate—Attains. 


Abode: This is Avyaktam, wherein the universe is merged 
during Pralaya. It may mean Antahkarana, which is the abode 
of all tendencies or Vasanas. 


Non-abode means Brahman which is beyond the cause. 
Brahman is not supported by anything and so He is non-abode 
(houseless, propless, supportless). He is established in His 
own greatness. 


By non-existent is meant the unmanifested Brahman, as 
opposed to this manifested in name and form, as distinguished 
from the universe with specific names and forms manifested. It 
does not mean absolute non-existence, because from absolute 
non-existence, no existence can come. 


Non-existent is the undifferentiated and unmanifested state 
of existence. It is not defined by any name and form. Hence it is 
called non-existent. 


Idam—this. This refers to the universe of specific names and 
forms. 


The existent—the manifested, or the created world, which is 
differentiated by specific names and forms. This world of 
differentiated names and forms was non-existent. Prior to 
creation, this universe was Brahman Himself, here spoken of 
as ‘non-existent’ or ‘non-being’. From that ‘non-existent’ was 
born the ‘existent’ or ‘being’, with specific names and forms. 


Is the creation quite distinct from Brahman, just as the son is 
distinct from the father? The Sruti says: ‘Brahman, spoken of 
as non-existence or non-being, created Itself’. Therefore, it is 
said to be self-made. Brahman transmuted Itself into the visible 
or manifested universe by Its own inherent power, without any 
extraneous help. He made Itself as the universe without being 
impelled by any one else. There is neither a material cause of 
the universe similar to clay, nor an efficient cause like the 
potter, over and above Brahman. Brahman is both the material 
and efficient cause of the universe. Therefore, Brahman is 
called Sukrita, the cause par excellence, the self-cause. 
Brahman is self-created. This is well known to the world 
because It is the cause or the source of all. 
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Brahman is an agent by Himself, but the Jiva is not an agent 
by himself. He is impelled to act by the Antaryamin, the 
Inner-ruler. 


Or, the passage can be interpreted in another way. 
Brahman, the cause is called Sukrita, the meritorious act, the 
good, on account of its virtue. Brahman created all out of 
Himself, remaining one with the entire world. Therefore, He is 
called Sukrita, as an embodiment of such a meritorious act. 


Sukrita literally means that which is well done, a good act. It 
refers to the act of the Lord, not to the Lord Himself who is the 
agent. Even in worldly parlance, people say that whatever is 
done by the master himself is done well, but not that which is 
done by the servants. Sukrita may mean self-made, or 
self-created, or the cause par excellence, the self-cause, the 
independent cause. 


That, which is well-known in the world as the cause of the 
connection between actions and their fruits, etc., and as 
denoted by the word Sukrita, be it the good deed itself or 
something else, can be explained only on the supposition that 
an intelligent eternal cause exists. Therefore, we conclude that 
Brahman exists, because Sukrita is well known. To prove in 
other ways that Brahman exists, the Sruti teaches that 
Brahman is bliss. Brahman also exists, because of this. Of 
what? Because it is Rasa (joy). 


Rasa, in common parlance, is that which gives pleasure, 
satisfaction and joy, i.e., an object which is sweet, sour, etc. 
One gets Rasa and becomes joyous. Brahman is the supreme 
Rasa. By the Rasa of Brahman, this universe, which in itself is 
without Rasa, appears to be full of Rasa. 


Love for Brahman cannot arise if He were not of the nature of 
bliss. Therefore, the word ‘Rasa’ denotes that Brahman is bliss 
itself. All sensual pleasures are only reflection of that one 
supreme bliss of Brahman. The wise, who are devotees of 
Brahman, who have no external help to joy, who have no 
desires, who have attained knowledge, are found full of 
happiness, as if they had obtained external objects of pleasure. 
To them, Brahman and Brahman alone is Rasa (joy), the cause 
or source of that joy. They enjoy the eternal bliss of Brahman in 
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self-contemplations only. Therefore, Brahman, full of Rasa, 
and the cause of joy, exists. 


In order to point out that Brahman exists, even as the source 
of our physical activity like breathing, etc., and sensual 
pleasure, the Sruti proceeds to show that Brahman is the 
cause of both. 


Brahman also exists on account of this. For what reason? 
Because of the breathing and other kinds of activity we see. 
There is breathing in and out in this body by the help of Prana 
and Apana. The functions of the vital airs and the senses are 
carried on by the body and the senses combined. The 
conjunction, in mutual dependence, for the benefit of one 
single entity, is not possible without an independent intelligent 
being, for we have not seen it otherwise. For instance, sand, 
lime, bricks, do not combine together without an intelligent 
being, who is outside them all, who is to occupy the house as its 
lord. 

The Sruti declares that Brahman, who is an embodiment of 
bliss and joy (Rasa), who is the very core of our being, is the 
source of our life and the activities of our senses. Without 
Brahman, the eyes cannot see, the ears cannot hear and the 
Pranas cannot perform their respective functions. The end and 
aim of existence, or the goal of life is to attain eternal bliss of 
Brahman. Man wants lasting happiness. On account of 
ignorance, he seeks it in external objects. He fails in this 
direction. Then he obtains discrimination, searches within, 
turns his mind inwards and finds the undying bliss in his own 
Self, the Atman, through meditation. The path on which a 
sensualist treads, is only a zigzag route towards the abode of 
supreme bliss. Every movement of life is towards 
Sat-chit-ananda Brahman only. 


If this Ananda (bliss) does not exist in the supreme ether in 
the cave of the heart, who indeed in the world can breathe? 
Therefore, Brahman exists. 


Brahman gives joy to the world. He makes all beings in the 
world happy, according to their merit or virtue. Brahman is the 
bliss, which is revealed only in its limited forms to living beings, 
on account of their Avidya, ignorance. 
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When the object of desire is attained, the mind withdraws its 
attention from the object, and turns inwards before the desire 
for another object arises, and enjoys the bliss of the Inner Self. 
This is what is usually called sensual pleasure. This truth is 
known only to those who possess the faculty of discrimination. 
Thus, we should admit that Brahman exists as the source of 
this sensual pleasure. 


Even as the cause of the fear in the ignorant man and of 
fearlessness in the wise man, Brahman exists. One can 
become fearless by attaching himself to something which 
exists. It is not reasonable that freedom from fear can be 
attained by something which does not exist. Cessation of fear 
cannot certainly arise from resort to a non-existent being. The 
Sruti now proceeds to answer how Brahman is the cause of 
fearlessness. 


Fear comes on account of ignorance. Man is attached to the 
body and so he develops fear. He feels that life will become 
extinct if the body perishes. When one attains the knowledge of 
Brahman, he feels that he is eternal and deathless. He feels 
that he is identical with Brahman, and so he becomes 
absolutely fearless. He attains Brahman at the very moment he 
knows Him. 


But, when one identifies himself with the body, the mind, the 
senses and the Prana, he separates himself from the universal 
life and the transcendental reality. He feels his separate 
individual existence, and so he is always in want and feels 
miserable. Through his own ignorance and separateness, he 
limits himself and becomes a victim of fear, pain and sorrow. 


Whatever is visible is a modification or phenomenon. It is 
capable of perception. Brahman is not a phenomenon. He is 
not an object of perception. He is invisible. He cannot be 
reached by the senses. Invisible means not subject to 
modification, i.e., changeless. Brahman is changeless, 
because He is the cause of all modifications or phenomena, 
and therefore, He is not subject to modifications. An invisible, 
bodiless thing cannot be described. Because Brahman is 
invisible, He is formless. In a thing which is free from 
modification, there is no distinction or distinguishing mark. So, 
Brahman is indescribable. He is destitute of all attributes. 
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Fear arises when there is a second object. The Sruti also 
declares: ‘From the second, verily, fear arises’ (Bri. Up. |-4-ii). 
Distinction, difference, duality are the causes of fear. They are 
born of ignorance. They are generated by Avidya, nescience. 
The knower of the Self, who feels oneness or unity with the 
Brahman, who does not behold distinction, difference or duality 
when he finds that Brahman is his own Self, when he finds 
nothing else but the Brahman and makes no difference, 
becomes fearless. There is no fear of birth and death for him. 
When he is centred in his own Self, when he rests in his own 
Sat-chit-ananda Svarupa, he sees, hears and tastes nothing 
else. You can be afraid of another but you cannot be afraid of 
your own self. How can there be fear for one who beholds his 
own self everywhere? Therefore, Brahman alone is the cause 
of the fearlessness of the knower. When there are various 
causes of fear in the world, the knowers, Jivanmuktas, are 
fearless. This itself clearly indicates that Brahman, who frees 
the knower from all sorts of fear, does exist. If Brahman does 
not exist, the wise cannot attain fearlessness. Therefore, 
Brahman, the cause of their fearlessness, does exist. 


The ignorant man, who beholds duality and difference, 
however small it may be, in this one undivided Brahman, who 
sees the smallest difference, between himself and Brahman, 
who feels that Brahman is distinct from himself, who perceives 
another placed before him, on account of ignorance, just as a 
man sees a second moon owing to a disease in the eye, who 
thinks that he is subject to Samsara, becomes afraid. He thinks 
that God is different from him, that He will punish him for his 
sins, and that the Brahman who is subtle, invisible and 
formless, who is beyond the reach of the senses and the mind, 
must be an object of perception and knowledge, through 
intellect. On account of ignorance, he separates himself from 
the Brahman and regards himself as doer and enjoyer. 
Therefore, the Atman alone, in the case of the ignorant, is the 
cause of the fear of the Atman. The self is the cause of the 
self's fear. He who has no knowledge of this one indivisible 
Brahman, is really ignorant. Brahman cannot be realised 
through mere intellectual reasoning. He is beyond the reach of 
intellect. There is no triad (knower, knowledge and knowable) 
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in Brahman. He is distinct from the knower, kKnowable and 
unknowable. 


Here ends the Seventh Anuvaka of Brahmananda Valli 
EIGHTH ANUVAKA 
(THE GRADATION OF BLISS) 


Asenga: wad | terete ga: | se | 
yaaa usa sil Masser At ar waft gar 
Ey Farearaen: | RS ofest aters: | wera yfe 
Gat forrest Gort LAT | A WAL ATT sla: | AA yrd aT 
AlAeat: 111 


a Geant agaa: | MPa aga | ta 
Wet JAAA: A Wal canvas: | 
MAAA aH eas | À À Wd aTa: | UE: 
Nai farce: | AAAA ararmgaeca | a a 
wad Aami fate: | 8 Ua Aaa 
Saas: 1121 


MAA AHA | À À VARA CaTATATAreT: | 
u Ua: piai cammm<:| @ wdur eamfuated | 
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SaTATATAaT: | U Wh SSeS: 113 1 


AA maA À a AETA: a wat 
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a asa Geet | asrerafet | a UH: | a a vafaa| 
STAT RTT | UH ARAL | Ud 
TOTS AT aaah ae | Ud PATA | Ue 
faa | UTA aaa I 
aqearg Verret Wate | 

|| ZALAS: N 


Through fear of Him, blows the wind. Through fear of Him 
rises the sun. Through fear of Him, again, Indra, fire and the 
fifth, Death, proceed (to their respective duties). 

The following is the enquiry concerning bliss (Ananda 
Brahman). Suppose there be a youth, a good youth, 
well-versed in the scriptures, well-disciplined, resolute and 
very strong. Suppose, his is all this earth, full of wealth. This is 
one human bliss. (This is the unit measure of human bliss). 

A hundredfold of the human bliss is the unit measure of the 
bliss of human Gandharvas, and also is the bliss of one versed 
in the Vedas, who is free from desires. 

A hundredfold of the bliss of human Gandharvas is the unit 
measure of the bliss of celestial Gandharvas, and also is the 
bliss of one versed in the Vedas, who is free from desires. 

A hundredfold of the bliss of celestial Gandharvas is the unit 
measure of the bliss of the manes, who dwell in the 
long-enduring world, and also is the bliss of one versed in the 
Vedas, who is free from desires. 

A hundredfold of the bliss of the manes who dwell in the 
long-enduring world, is the unit measure of the bliss of the 
Devas born in heaven, and also is the bliss of one versed in the 
Vedas, who is free from desires. 

A hundredfold of the bliss of the Devas born in heaven is the 
unit measure of the bliss of gods known as Karma Devas, 
those who have become Devas by their sacrificial deeds, and 
also is the bliss of one versed in the Vedas, who is free from 
desires. 
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A hundredfold of the bliss of the gods, known as Karma 
Devas, is the unit measure of the bliss of Indra, and also is the 
bliss of one versed in the Vedas, who is free from desires. 


A hundredfold of the bliss of Indra is the unit measure of the 
bliss of Brihaspati, and also is the bliss of one versed in the 
Vedas, who is free from desires. 


Ahundredfold of the bliss of Brihaspati is the unit measure of 
the bliss of Prajapati, and also is the bliss of one versed in the 
Vedas, who is free from desires. 


A hundredfold of the bliss of Prajapati is the unit measure of 
the bliss of Brahma, and also is the bliss of one versed in the 
Vedas, who is free from desires. 


He, who is in man, and He, who is in the Sun, are one. He 
who knows this, having departed from this world, (first) attains 
this Atman made of food, (next) attains this Atman made of 
Prana, (next) attains this Atman made of Manas and then 
Buddhi, and (lastly) attains the Atman made of bliss. 


There is the following verse on this. 


Notes and Commentary 


Adhyayakah—one who had studied the Vedas. Asishtah— 
well-disciplined. Dradhishtah—resolute, very firm. Balishtah— 
very strong. Srotriyasya—of one versed in the Vedas. 
Akamahatasya—of one who is not affected by the desires. 
Chiralokalokanam—of those (manes) whose abode is the 
eternal heaven. Karmadevah—those who become gods, 
owing to their good actions. Ajana—the world of the gods 
(Devaloka). 


Wind, Sun, Fire, Indra and Yama are lords in themselves, 
who preside over the different functions of the universe, and 
who do their respective duties for its continuance. They 
regularly perform their functions of blowing and the like, 
according to a certain law, which involves much trouble. The 
regular discharge of their respective functions is possible only if 
there is a controller. Therefore, Brahman, their cause of fear 
and their controller, exists. They perform their functions, like 
the servants of a king, from fear of this Brahman. Their 
existence is entirely dependent upon Brahman. 
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Death, or Yama, is the fifth god. He always runs here and 
there, towards those living beings whose life-period has been 
over, in order to kill them. 


That cause of fear i.e., Brahman, is bliss. Of this Brahman, 
the following is an investigation. What is that investigation or 
enquiry? Is Brahman’s bliss inherent, i.e., natural, or generated 
by the relation of objects and enjoyer, or the contact of the 
subject and the object, like the worldly pleasure? In other 
words, is it produced by the contact of the senses and 
sense-objects, like the sensual pleasure? Or, is it independent 
of all external means? 


It is through the sensual pleasure, which is familiar to us, that 
it will be possible for us to conceive the supreme bliss of 
Brahman, realisable by the intellect which is withdrawn from all 
the sensual objects. Even worldly pleasure is a particle of the 
bliss of Brahman. 


When the distinction of the subject and the object, created by 
Avidya, is destroyed by knowledge, the natural, all-pervading, 
non-dual bliss is realised. The more the Avidya and desire are 
thinned out, the more the bliss increases. There is no higher or 
lower degree in the supreme bliss of Brahman. It is only in the 
sensual pleasures, generated by Karma, that there is higher 
and lower degrees. Adrop of the bliss of Brahman is enjoyed by 
men according to their meritorious deeds. 


When knowledge is screened by Avidya, and when 
ignorance is increasing, the bliss of Brahman becomes the 
worldly pleasure, admitting of various degrees as experienced 
by Brahma and other beings, according to their intelligence, 
Karma and external means at their command. The same bliss 
of Brahman, which is experienced by the knower and a Srotriya 
who is not affected by desire, is the bliss which is experienced a 
hundredfold more and more, in the ascending orders of beings, 
rising from man, Gandharvas and upwards, according to 
Avidya or ignorance, as desire and Karma decrease, till the 
bliss of Hiranyagarbha, the culminating point, is reached. 


Manushya-gandharvas are those, who being men, have 
become Gandharvas, on account of meritorious actions, and 
knowledge of a superior sort. They have the power of making 
themselves invisible at pleasure and the like. They can assume 
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whatever form they like. Sweet fragrance emanates from their 
bodies. They have subtle bodies and senses. Obstacles to 
enjoyment are few. They are endowed with power to resist the 
pairs of opposites. All materials of pleasure are at their 
disposal. So they enjoy superior bliss which is a hundred times 
superior to the human pleasure. 


On account of greater peace of mind and clearness of mind, 
realisation of bliss in the higher world, a hundredfold superior to 
that in the lower world, is possible. 

A Srotriya, a man well-versed in the scriptures, who is free 
from desire, who has no craving for sensual pleasures, can 
enjoy a bliss, which is a hundred times superior to the human 
pleasure, and which is equal to the bliss of men who have 
become Gandharvas. Freedom from desire is the means for the 
. attainment of supreme bliss. 


The means of attaining the highest bliss are, the study of 
sacred scriptures, righteousness and freedom from desire. The 
first two are common to all stages from the human stage up to 
Brahma. The third rises higher with the ascending order of 
beings. Consequently, it is superior to the other two. 

Deva-gandharvas are so from birth. They have been born as 
such, even at the beginning of the creation. They are singers of 
the celestial regions (Devaloka). They are endowed with more 
powers and capacities than the human Gandharvas. Their 
nature is also more subtle. 


Ajanajah—the Devas born in heaven. The gods born in the 
world of gods, as such, by the virtue of their performance of the 
sacrificial deeds, as enjoined in the Smritis. 

Karmadevas are those who reach the abode of the gods by 
the performance of mere Agnihotra, etc., as enjoined in the 
Vedas. 


The Devas are thirty-three in number. They are the receivers 
of the oblations offered in the sacrificial rites. They have been 
created, as such, ever from the beginning of creation. The 
thirty-three gods are: the eight Vasus, the eleven Rudras, the 
twelve Adityas, Indra and Prajapati. 


Indra is the lord of the Devas. 
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Brihaspati is Indra’s preceptor. Therefore, he is superior 
even to Indra on account of his knowledge. 


Prajapati is the Lord of creatures, the Virat, whose body is 
the three worlds. All beings exist in him only. He is the sum total 
of all individual lives. He is the one who has become many, who 
pervades the whole world. 


Brahma or Hiranyagarbha, is the cosmic mind or the 
universal life. In him all the different degrees of bliss, described 
above, unite into one. He possesses the Dharma which 
generates the bliss, the knowledge that pertains to Dharma 
and its results and also, perfect freedom from desire. He is the 
Sutratman. 


Even the bliss of the Hiranyagarbha is only a particle of the 
supreme bliss. This supreme bliss, from which its parts are 
separated, as drops of water from the sea, and wherein those 
parts become one, is inherent or natural in Brahman, for He is 
non-dual. There is no distinction in that state between the bliss 
and the enjoyer of bliss, because they are one. 


The result of the foregoing enquiry is summed up as follows: 
‘He, who is in the man and He, who is in the sun, are one’. The 
Being, which is the Innermost Self, the Atman of man, is the 
same as the one which gives energy and light to the sun. 


Becoming one with Brahman, the Supreme Self, is the goal 
or aim of life. Knowledge of Brahman alone is the means for 
attaining this end. The effect of knowledge is the eradication of 
ignorance (Avidya). He who knows Brahman only can become 
absolutely fearless. Moksha is eternal. It cannot be attained by 
ritual. 


It is only when the knower sees nothing else but his own Self, 
that he can be fearless and permanent, because in that case 
there is none other than himself that could produce fear. All 
beings, other than Brahman, must be creatures of ignorance, 
because that knowledge of Brahman alone makes you 
consider the external universe as unreal. The idea of duality is 
the creation of ignorance. This is proved to be unreal by dawn 
of knowledge. 


Here ends the Eighth Anuvaka of the Brahmananda Valli 
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NINTH ANUVAKA 


ad ara Traded | SIT AAA BE | Bras HATO AGA | 
AAN paste | td g ava a cafe | fears ary aT | 
feng mana AR | a a va freed sree egy | 3H 
OAT Ut ATA TTT | a Ua Aa | Seq | 


ll sft Tansa: | 
He who knows the bliss of Brahman, from which all words 
return without reaching it, together with the mind, is not afraid of 
anything. . 
Such thoughts certainly never distress him: “Why have | not 
done what is good? Why have | committed sin?” 


He, who knows thus, regards both these as the Atman. Verily 
both these he regards as the Atman, who knows thus. 


Thus ends the Upanishad. 


Notes and Commentary 


Vidvan—the knower. Kutaschana—from any one. Na—not. 
Bibheti—fears. Tapati—grieves or afflicts. Etam—this. Ha— 
surely. Sadhu—good action. Ete—these. Esha—this. 


This verse gives a brief summary of the whole teaching of 
this second section—the Brahmananda Valli. 


Brahman, the unconditioned, non-dual bliss, is beyond the 
scope of speech and thought. The speech has the power of 
describing all objects of this world, only that are conditioned by 
name and form. The mind has the power of knowing all objects 
which have name and form. But, Brahman is without name and 
form, and so, He is indescribable and incomprehensible. 
Where there is knowledge of objects, there speech goes. 
Speech and mind, name and perception, always go together. 


He who knows the invisible, unqualified, unnameable, 
Brahman, which is sinless, which is free from all desires, which 
is free from the relation of enjoyer and enjoyment, which is 
natural, which is eternal, is not afraid of anything. He realises 
the unity or oneness of Self. All distinctions, differences, 
dualities and separateness have vanished from him. The 
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cause of fear, created by ignorance, has disappeared. He 
beholds his own Self everywhere. He feels that everything that 
exists is nothing but his own Self. Therefore, he feels no fear 
from anything. 

The knower of Brahman is not affected by such thoughts as, 
“Why have | not done what is good? Why have | done evil 
actions?”, because he regards that good and bad are but 
different manifestations of the same Atman. Virtue and vice do 
not afflict him. They cannot generate subsequent births. 

He knows that the Atman is actionless, and the mind only is 
the doer of all actions. He has neither wants, nor egoism, nor 
desires. He does not expect fruits for his actions. He never 
repents over his past actions. He always abides in his own Self 
and is ever blissful. All troubles come only when man identifies 
himself with the little body and mind, on account of ignorance and 
regards himself as the doer and enjoyer. The Knower realises that 
he is the non-doer and non-enjoyer. 

He who, thus, realises that both virtue and vice (Dharma and 
Adharma) are only different aspects of the same Atman, 
strengthens his knowledge of the Atman, by realising oneness 
or unity of Self everywhere. The highest consummation lies 
here. Thus has been explained in this chapter, the knowledge 
of Brahman, wherein lies the Highest Good. 


3% ag maagi we Ù Yr! we dtd ara? 
daanan at fafearae | 
U 3% mA: mA: mR: I 
ll sta fedtar aeea Il 


Om! May He protect us both (teacher and pupil)! May He 
cause us both to enjoy the bliss of Mukti! May we both exert to 
find out the true meaning of the scriptures! May our studies be 
fruitful! May we never quarrel with each other! 


Om Peace! Peace! Peace! 
Here ends the Ninth Anuvaka of the Brahmananda Valli 
Thus ends the Brahmananda Valli. 
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33 
m 
BHRIGU VALLI (INVESTIGATION OF BRAHMAN) 
FIRST ANUVAKA 
Se Ue maagi We at yap we A awraragl 
Afemata m fafearae 11 
1) 3% mR: mA: mA: 1 


Om! May He protect us both (teacher and pupil)! May He 
cause us both to enjoy the bliss of Mukti! May we both exert to 
find out the true meaning of the scriptures! May our studies be 
fruitful! May we never quarrel with each other! 


Om Peace! Peace! Peace! 
ard arer: | aevi faaequerare | AAR À rather | 
Tea waaa aa wT ay: ota wat arefata 
qaaa | oat at sath wah aad | Aa Beh Sitar | 
aerated! RR AN E 


aSa | U aAA | 


Ll sft nansa: II 
Bhrigu, the son of Varuna, approached his father Varuna and 
said: ‘O Revered Sir, teach me Brahman’. He (Varuna) said this 
to him (Bhrigu): ‘Food, Prana, the eyes, the ears, the mind and 
the speech (are Brahman).’ 


To him he further said: ‘That from which these beings are 
born, that by which being born these beings live, that which, 
when departing, they enter into—that, seek thou, to know, that 
is Brahman’. 


He (Bhrigu) performed penance, and having performed the 
penance, 
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Notes and Commentary 


Pitaram—father. Upasasara—approached. Adhihi—teach. 
Tasmai—to him. Etah—this. Provacha—said. Tam—to him. 
Uvacha—said. Yatha—from which. Imani—these. Bhutani— 
beings. Jayante—are born. Yena—by which. Jatani—being 
born. Jivanti—live. Prayanti—having departed. Samvisanti— 
enter. Tat—that. Vijiinasasva—seek, to know. 


In order to extol Knowledge, Brahma Vidya, the Sruti starts 
with a story. In Siksha Valli and Brahmananda Valli, works and 
contemplation, the remote and indirect means (Bahiranga 
Sadhana) to Brahma Vidya were dealt with. The present Valli- 
treats of Vichara, enquiry, which is the proximate means to 
Brahma Vidya. 


Varuni is the son of Varuna. 


Food is body. Prana is the eater or consumer. It is the life 
within the body. Eye, ear, mind, speech, are the helps to 
perception. These are the gates to the perception of Brahman. 
These are the gates, as it were, of the magnificent city of 
Brahman (Brahmapuri). You will have to enter into the city of 
Brahman by passing through these gates. These are the aids 
to the knowledge of Brahman. 


Varuna mentioned first to his son Bhrigu, these, food, etc., 
which are the gateway to Brahman. Then he gives a 
description of Brahman. What is that description or definition? 
It is this: Brahman is that from whom are born all the living 
beings, from Brahma down to a worm, by whom, when born, 
they live, i.e., they maintain vital functions and grow, in whom 
they enter at the time of dissolution (Mahapralaya), and with 
whom they become one, from whom these beings do not 
swerve either at their birth, or during their stay, or at dissolution. 


Know Brahman, who is thus defined through food, etc., who 
is the first Cause, from which all objects of this world have 
come out. 

Bhrigu heard from his father, the gateways or helps to the 
knowledge of Brahman, and the description of Brahman, and 
began to perform penance, which is the means to the 
attainment of knowledge of Brahman. 
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The teaching given by Varuna to his son is incomplete. 
Bhrigu thought that his father had, in view, another means to 
the knowledge of Brahman. Bhrigu thought that penance was 
an important aid, though his father did not say anything about 
penance. Of all aids to the attainment of Brahman, penance is 
indeed the most excellent or pre-eminent aid. Therefore, 
Bhrigu performed penance, as he understood that penance 
was the most effective means to the attainment of knowledge 
of Brahman. 


The particular mode of Tapas, meant here, is the composure 
(tranquillity) or concentration (Samadhana) of the external and 
the internal senses, because that is the path or the doorway to 
the realisation of Brahman. The greatest penance is the 
concentration of the mind and the senses. The Smriti says: 
“One-pointedness of the mind and the sense-organs is indeed 
the highest penance. It is superior to all Dharmas and it is the 
supreme Dharma. That is a greater virtue than all other 
virtues”. 


Here ends the First Anuvaka of the Bhrigu Valli 
SECOND ANUVAKA 


aa Fafa aad | aargaa wfeaah wart wad | 
aaa wr stata | at vaecaftrdfagrdtia | afeara | 
Gata aeut frarqoaan | sreitfe serat AN | a_gtaret | 
aa wal fafaracal aut aelfal @ auisacad! a 
ATEATAT | 


u gR fedtatsqare: N 


He (Bhrigu) learnt that food is Brahman, because it is from 
food, that all these beings are born; by food, when born, do they 
live; and having departed, into food again they enter. 

Having known that, he again approached his father Varuna 
and said, ‘O Revered Sir, teach me Brahman’. 

He (Varuna) told him: ‘By penance (Tapas), seek thou to 
know Brahman. Penance is Brahman’. 


He performed penance and having performed penance, 
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Notes and Commentary 


Annam—food. Brahma—Brahman. /ti—this. Vyajanat— 
understood. /Imani—these. Bhutani—beings. Jayante—are 
born. Jivanti—live. Punareva—again. Tapasa Brahma Vijijna- 
sasva—know Brahman by penance (concentration and 
meditation). Sa—he. Tapah—penance. Taptva—having 
performed. 


Bhrigu came to know that food is Brahman, because all 
these creatures are born from food, they live by food, and they 
enter into food again, having departed. Food is the material 
cause of the food-sheath (Annamaya Kosa), i.e., physical 
body. Bhrigu concluded that, food was Brahman because food 
had the distinctive marks of Brahman, i.e., all beings had their 
birth, etc., in food. Food is the real cause of physical life. It 
sustains life also. This finding through investigation, did not 
give him full satisfaction, because he thought: ‘Food has a 
beginning, and is an effect and Brahman is beyond cause and 
is beginningless’. He was beset with doubt and wanted to 
know more. He again approached his father for further 
enlightenment. 


Much stress has been laid in this Valli on penance (Tapas), 
because it is the best means to attain knowledge of Brahman. 
That is the reason Varuna said to Bhrigu: ‘Try to know Brahman 
by penance alone. Penance is Brahman’. Varuna thought that 
his son would be able to comprehend the extremely subtle 
Brahman by purifying his mind through Tapas. He thought that 
his son possessed a gross intellect, so he took the food or 
gross body as Brahman, and was not able to have a clear grasp 
or understanding of Brahman, which is beyond the five 
sheaths. Therefore, he prescribed the practice of penance for 
Bhrigu. 

The reiteration of Tapas is to impress firmly on the mind of 
Bhrigu, that it is the best means, or the only means, and that 
realisation of the Self is possible through penance alone. 

Varuna means to say: So long as you do not find the thing to 
which the description of Brahman is fully applicable, so long as 
the desire to know Brahman, or to have further enlightenment 
does not cease, so long as you take recourse to Tapas 
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(concentration), which is the only means, try to know Brahman by 
penance alone. 


Varuna said, ‘Penance is Brahman.’ This is by way of courtesy, 
in order to impress the truth that penance was the proximate 
means to attain knowledge of Brahman. 


Here ends the Second Anuvaka of the Bhrigu Valli 
THIRD ANUVAKA 


Tot Fala SAAT | Wo gaa Uteaarht yaks Brae | 
wma wrath state | wot waecaftrafeerecditia | afgare | 
ya aout framquaan AR sat watt agrare | 
amar aa fafraraca| act galfal a anise a 
auaa || 


UzR adtatsqarer: 1 


He (Bhrigu) understood that the Prana is Brahman, because it 
is from Prana that all these living beings are born; having been 
born, they live by the Prana; and having departed, into the Prana 
again they enter. 

Having known that, he again approached his father Varuna to 
know further and said: ‘O Revered Sir, teach me Brahman’. 


He (Varuna) told him: ‘By penance (Tapas), seek thou to know 
Brahman. Penance is Brahman’. 


He performed penance and having performed penance, 


Notes and Commentary 


[ti—thus. Vyajanat—understood. Hi eva—verily. 


Bhrigu reflected over the matter for a second time, with a 
concentrated mind, and came to the conclusion that Prana, or 
life, is Brahman. He thought: ‘Life is the cause of the birth of the 
physical body. It is the cause for its sustenance also. As long as 
life remains in this body, so long the body lives. When the Prana 
or life departs from this body, death takes place. Prana only 
energises this body. Through Prana only, the mind and the 
senses function. As this Prana is the efficient cause of the birth, 
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sustenance and death of the body, life is Brahman’. But he was 
not at all satisfied with this conclusion. He thought: ‘This Prana 
cannot be Brahman, because it is non-intelligent (Jada), it is an 
effect, it has a cause, it has a beginning and an end’. So, he 
again approached his father to get further light. 


Here ends the Third Anuvaka of the Bhrigu Valli 
FOURTH ANUVAKA 


al salle Casa | AAA Wa Tafeaarhs yaks waa | 
Ta Stas Sftafet | Wa: maa AR | ates | 
Gita aout frequen AR m wath | a gare 
aa wa fafraraca| aat ARNI @ aatsaca! a 
ausate | 


\l sit agatsqare: 11 
He (Bhrigu) understood that the mind is Brahman, because it 
is from mind that all these living beings are born, having been 
born, they live by the mind, and having departed, into the mind 
again they enter. 


Having known that, he again approached his father Varuna 
to know further and said: ‘O Revered Sir, teach me Brahman’. 


He (Varuna) told him: ‘By penance, seek thou to know 
Brahman. Penance is Brahman’. 


He performed penance and having performed penance, 


Notes and Commentary 


Manah—mind. Brahma—Brahman. I/ti—thus. Vyajanat— 
understood. Manasa—from mind. Hi eva khalu—verily. 
Imani— these. Bhutani—creatures. 


Bhrigu reflected over the matter for a third time. He thought: 
‘The mind is more subtle than the physical body and the Prana. 
It is also intelligent. Thought only leads to action and sustains 
life. Through thought only, man reincarnates and takes bodies. 
The entrance of Prana into the womb is itself dependent on 
mind only’. The Prasna Upanishad says, ‘By an act of mind 
only, man comes into this body’. ‘His senses still inhering in his 
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mind, whatever his thought, with that he goes into the Prana; 
Prana united with the fire, and the Atman, leads him into his 
world as he has built up’. Death takes place when man gives 
up, by thought, all attachment to the body. So mind is the cause 
of the dissolution also. So mind is the cause of the birth, 
sustenance and death of the body. Therefore he came to the 
conclusion that mind is Brahman. But this result did not give 
him perfect satisfaction. He thought that mind is only an organ 
or instrument of cognition, that it is dependent on the agent, it is 
an effect, has a cause, has no self-luminosity, has a beginning 
and an end, and therefore, it could not be Brahman, the 
uncaused. So he approached again his father, for further 
enlightenment. 


Here ends the Fourth Anuvaka of the Bhrigu Valli 
FIFTH ANUVAKA 


faa AR cama aaga afro yatta 
wea! fanaa wre ARA faa ma- 
HAARA afer) gata aeot frauen | AR 
Ta Halla | A. Fare | aaa wal ARA | wat elle | 


a aasad | A ATEATAT | 
ll fa uamsa: N 


He understood that knowledge is Brahman, because it is by 
knowledge that all these living beings are born, having been 
born, by knowledge they live, and having departed, into 
knowledge again they enter. 


Having known that, he approached his father Varuna to 
know it further and said: ‘O Revered Sir, teach me Brahman’. 


He (Varuna) told him: ‘By penance, seek thou to know 
Brahman. Penance is Brahman’. 


He performed penance, and having performed penance, 


Notes and Commentary 


Bhrigu reflected over the matter for a fourth time. He thought: 
“V/ijnana or knowledge is subtler than mind. It is the agent. Sruti 
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teaches that knowledge is the agent, knowledge accomplishes 
sacrifice, and that knowledge is Brahman. Agent is the cause 
of the birth of the body, through his acts. Knowledge only 
controls and directs the mind, the senses and the body, and 
propels them to action. It is the cause of the sustenance of the 
body. Knowledge causes dissolution by engaging in battle and 
other such acts which bring about death. Knowledge only takes 
the subtle body after death to heaven or hell, and brings it back 
again to this earth. Therefore knowledge, which answers to the 
definition of Brahman, must be Brahman’. 


But, he found out that this finding could not give him entire 
satisfaction. He thought: “Knowledge is the agent of all actions 
of the Jiva and also the enjoyer of the fruits of actions. Agency 
is associated with pain. An agent is not perfectly pure. He is not 
free from the sorrows, miseries, troubles, tribulations and 
conditions of life. Further, these four principles, food, life, mind 
and intelligence, cannot be the cause of the birth of all beings. 
Akasa and other primary elements of matter, cannot be 
produced from knowledge. Therefore, knowledge could not be 
Brahman”. So, he again went to his father for getting further 
light. 


Here ends the Fifth Anuvaka of the Bhrigu Valli 
SIXTH ANUVAKA 


aA daft Saad | aaa ula yh 

Weed | ater wea vari amd wara- 
aAA | tart amti areo ferent | aa cata-ufafsar | a 
a ud aa RARASAN | aama wafa | Hervafa usar 
Umitstaradas | ngreh | 


ll stat Ssg: 1 


He understood that bliss is Brahman, because from bliss all 
these beings are born, having been born, by bliss they live, and 
having departed, into bliss again they enter. r 

This is the knowledge learnt by Bhrigu and taught by Varuna. 
This is established in the supreme space (excellent cavity of 
the heart). He who knows thus, becomes one with Brahman. 


394 THE PRINCIPAL UPANISHADS 


He becomes the possessor of food and the eater of food. He 
becomes great in progeny, in cattle and in spiritual lustre. He 
becomes great in fame. 


Notes and Commentary 


Sat—that. Esha—this. Vidya—knowledge. Parame— 
supreme. Vyoman—space. Akasa—sky. Pratishthita—is fixed 
or established. Annavan—possessing food, he becomes 
possessed of food. Annadah—eater of food. Bhavati— 
becomes. Mahan—great. Brahmavarchasena—by spiritual 
lustre. Kirtya—by fame. 


Bliss is devoid of pain. It is the highest end of man. It is the 
cause for the primary elements of matter. Therefore, bliss is 
Brahman. 


Varuna took his son step by step, from the gross to the subtle 
and subtler aspects of existence, from the gross physical 
sheath to the innermost bliss. Bhrigu purified himself through 
penance, slowly penetrated deeper and deeper, through 
concentration and meditation and understood, that the 
innermost bliss is Brahman, with the help of penance alone. He 
came to know, at last, the ultimate truth or basic reality. 


Anandamaya Kosa (bliss sheath) is the causal body (Karana 
Sarira) of Jiva, the individual soul. This is subtler than the 
Vijnanamaya Kosa. Bhrigu dived deep, or penetrated within, 
and wanted to know what exists even beyond the intellect or 
Vijnanamaya Kosa, and found out the Anandamaya Kosa. 
Having reached the Anandamaya Kosa, he ultimately reached 
the Pratyagatman, or Brahman, which is the innermost Self, 
which is the basis and support of life and existence, which is 
realised in the form of bliss. 


This chapter of the Upanishad clearly inculcates that he who 
wishes to know Brahman, should practise that penance which 
consists in the subjugation of the external and internal organs. 


Now, the Sruti here, turning from the story, explains in its own 
words, the purport inculcated by the story. 


This wisdom learnt by Bhrigu and taught by Varuna, which 
first started with the Annamaya self culminates in the supreme 
space, i.e., in the supreme non-dual bliss, hid in the cave of the 
Akasa of the heart. 
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This Brahma Vidya, knowledge of Brahman, is realised by 
one’s own direct intuitive experience, acquired through 
penance or one-pointedness of mind. 


The fruit of this knowledge is also mentioned here. Anyone 
else, who gradually penetrates within by the aid of penance, 
and understands and realises bliss to be Brahman, becomes 
Brahman himself. He gets himself established in the All-blissful 
Brahman—one without a second—as he is firm in this 
knowledge. He who practises this Vidya step by step, with the 
aid of penance, who dives within step by step, eventually 
realises the supreme Self. He abandons the five sheaths and 
attains a firm abode in that supreme support, which is 
described in the Ananda Valli as ‘Brahman, the tail, the 
support’, which is beyond cause and effect. 


There are three Akasas in Vedanta, viz., Bhutakasa, 
Chittakasa and Chidakasa. Bhutakasa is the elemental space 
which contains all gross objects. Chittakasa is the mental 
space which contains the world of thought. Chidakasa is the 
knowledge-space. This is the supreme space, or the Highest 
Akasa, the principle of Brahman, the Indestructible, the basic 
reality, which is the support for all relative existences—gross 
and subtle. Supreme space also means the cavity of the heart, 
where Brahman is meditated upon. 


He is in possession of plenty of food. Mere possession will 
not suffice. He becomes the eater of food also, i.e., he 
possesses very good appetite. The digestive fire is kindled. He 
becomes great in progeny, in cattle, i.e., cows, horses, etc., in 
spiritual lustre, which is the result of tranquillity of mind, 
wisdom, etc. He also becomes great in fame which is the result 
of righteous conduct. 


Here ends the Sixth Anuvaka of the Bhrigu Valli 


SEVENTH ANUVAKA 


Knowledge of Brahman can be easily attained by an 
aspirant, of the first class type, who is endowed with purity and 
one-pointed mind. The Sruti prescribes certain contemplations 
in the following chapters, which help to attain one-pointedness 
of mind for those who have a wavering mind on account of 
mundane desires. 
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As food is the first gateway to the attainment of knowledge of 
Brahman, the Sruti enjoins the contemplation of Brahman 
through the symbol of food. He who meditates on food as 
Brahman, attains steadiness of mind. Further, he will possess 
plenty of food. He will be able to eat it with a good appetite, 
without any disease. He will be blessed with offspring, cattle, 
horses, spiritual lustre and fame. The aspirant should never 
despise food, but regard it as if it were his Guru, as he attains 
knowledge of Brahman through the gateway of food, by 
contemplating on it as Brahman. 


oa A Pend AATA | ToT aT stay | ATEA, | TU 
WER Aa | WR oo: Maa: aaa oars 1a 
a Udeana vided aq ufafasal sama vata) 
aema wera wpiistaadas | werhieat | 


Ll ofa aaas: N 


Do not speak ill of food. That shall be your vow. 

Prana (life) is food. The body is the eater of food. The body is 
fixed in Prana. Prana is fixed in the body. So thus food is fixed in 
food. He who knows that food is fixed in food, becomes one 
with Brahman. He becomes the possessor of food and the 
eater of food. He becomes great in progeny, in cattle and in 
Spiritual lustre. He becomes great in fame. 


Notes and Commentary 


Annam—food. Na nindyat—one should not censure food. 
Vrata—vow. Veda—knows. 

The aspirant should not condemn or speak ill of any kind of 
food, because Brahman is obtained through the gateway of 
food. 

The Annamaya Kosa, food-sheath, which is formed of food, 
is the first gateway, as it were, of the realisation of Brahman. 
This body, which is formed of food, is the most important 
instrument with which he has to realise Brahman. Therefore, 
the aspirant should not censure food. 
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This is your vow. This is intended to extol food. Why is the 
food extolled? Because it serves as the means of knowing or 
realising Brahman. 

Prana is food, because Prana is within the body and that 
which is within another is said to be the food of that other. Food 
is Prana only. Food is an expression of Prana. Food gives 
strength and energy to the body. So food is called Prana. 

The Prana is fixed in the body. Therefore, Prana is food and 
the body is the eater of food. Similarly, the body is food and 
Prana is the eater of food. Why is the body fixed in Prana? 
Because the body depends upon Prana for its existence. If the 
Prana departs from the body, the body decomposes and 
disintegrates. Just as a pillar within the house supports the 
house, so also Prana, life, dwelling within the body, supports 
the body. Therefore, the body is fixed in Prana. Body and Prana 
are mutually dependent upon eaçh other. They sustain each 
other also. They are different aspects of the same food. 
Without the aid of body and Prana, realisation of Brahman is 
not possible. Food sustains the body and Prana. Therefore, the 
aspirant should always extol food. He should not condemn 
food even if itis not cooked properly. The aspirant should never 
say: ‘This is bad or useless food’. Glory to food—the sustainer 
of this body and Prana,—which helps the aspirant to attain the 
highest end of life, viz., Self-realisation, Moksha, through 
knowledge of Brahman. 

He who knows that this food is established in food, stands for 
ever as food eater, and becomes possessed of food, and 
becomes the eater of food. He attains spiritual lustre and great 
fame. 

Here ends the Seventh Anuvaka of the Bhrigu Valli 


EIGHTH ANUVAKA 


ara a uaga | agaaa | strat at ata | SARATA | 
arg waifa: AB vatfeeara: ufateat:| aaan 
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wider | a a wera Ad ae RARER | aaa 
vata | Her wate wera ayfistaradas | ngre 1 


Sia SAEASTATH: I 
Do not reject food. That is the vow. Water is food. Fire is the 
food-eater. Fire is fixed in water. Water is fixed in fire. So food is 
fixed in food. He who knows that food is fixed in food, is 
established. He becomes rich in food and becomes eater of 
food. He becomes great in progeny, in cattle and in the spiritual 
lustre. He becomes great in fame. 


Notes and Commentary 


Parichakshita—one should not abandon food. Jyoti—fire 
(heat, light). Annadam—consumer of food. Apsu jyoti 
pratishthitam— the fire rests in water. 


This is said to extol food. The food which comes to hand at 
dinner should not be rejected, because it is not good. When 
one does not reject food, by making any such distinction as 
good food and bad food, he is glorified or respected. 


Water, that is drunk, is digested by the digestive fire in the 
stomach. Therefore, water is regarded as food, and fire as the 
food-eater. 

Paddy, wheat, fruits and vegetables grow with the help of 
water. So, water may be regarded as food itself. Jyoti, i.e., heat 
or fire, helps digestion, absorption and assimilation of food. So, 

, Jyoti becomes the eater of food. 

Lightning is present in the rain water. Perspiration takes 
place when the body is heated. Therefore, water and fire are 
considered as each other's support. For the same reason, they 
are each other’s food. 


Here ends the Eighth Anuvaka of the Bhrigu Valli 
NINTH ANUVAKA 
wa ag Gata | agaaa | yfi at stag | strepreti sara: | 
yaman: Aa: A yA Aa | 
adagan RASTE | a a vaaan ulated ae ARER | 
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aaararal waft) warvafa n Aad | 
ngreh | 


ll sft aasa: 1 

Accumulate plenty of food. That is the vow. The earth is the 
food. Akasa (ether) is the eater of food. In the earth is fixed 
Akasa. In Akasa is fixed the earth. So food is fixed in food. He 
who knows that food, thus, rests in food, is established. He 
becomes rich in food and becomes eater of food. He becomes 
great in progeny, in cattle and in the spiritual lustre. He 
becomes great in fame. 


Notes and Commentary 


Annam bahu kurvita—let him acquire plenty of food. 
Kurvita— make. Tadvratam—that is the rule for the seeker of 
Brahman. Pritivvam akasa pratishthitah—Akasa rests in earth. 


In this section, the Sruti enjoins that one should accumulate 
plenty of food for distribution to travellers. 


The earth abides in the ether, which is above and below it. 
The earth is enveloped by ether on all sides. So the earth is 
food and the ether is the food-eater. The ether is the basis or 
container. The ether and the earth are related as the container 
and the contained. They may be contemplated as resting upon 
each other by their close contact. The devotee, or the aspirant, 
should contemplate upon both as each other’s food. 


In the last three chapters, food is glorified. Minor 
contemplations viz., contemplation of food as Brahman, 
contemplation of life and body, contemplation of water and fire, 
contemplation of earth and ether, are enjoined for the aspirants 
to attain one-pointedness of mind. Without food, no meditation 
or spiritual Sadhana or thinking is possible. Food should be 
meditated upon as God or Brahman. It should be adored and 
glorified. Worship of food as Brahman will take you eventually 
to the realisation of the Supreme Self, which is the highest 
good of man. Whenever you sit before food daily, say, ‘Annam 
(food) is Brahman’. Adore food as Brahman. You will attain 
Self-realisation through this remembrance of Brahman. 
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Here ends the Ninth Anuvaka of the Bhrigu Valli 
TENTH ANUVAKA 


q be aad wearaeita | dead | Ae Ha a 
Ran aga wad | aeaen orafiearaea| wae 
FAASA TEA | Fads AAAA wag HASA 
WEA | HAAS sta “era | Ug! AASA MGA N 
BAAS AA WEA | TVs Ae NII 


1. Do not turn away anybody who seeks shelter (lodging). 
This is the vow. Therefore, let one acquire much food by any 
means whatsoever. They say, ‘food is ready’. If food is 
prepared in the best manner, food is given to him (the host) also 
in the best manner. If the food is prepared in the medium 
manner, food is given to him also in the medium manner. If the 
food is prepared in the lowest manner, food is also given to him 
in the lowest manner. 


He who knows thus, obtains also similar results. 


Notes and Commentary 


Na Kanchana—none whatsoever. Vasatau—from the 
house. Pratyachakshita—should not be turned away. 
Tasmat—therefore. Yaya kaya cha vidhaya—by whatever 
means. Prapnuyat —should get. 

He, who meditates on the earth and Akasa, in the aforesaid 
manner, should not turn out any guest who seeks shelter in his 
house. This should be the vow of the devotee. If shelter is 
given, food also ought to, necessarily, be given. Therefore, a 
householder should store up much food. This is the Dharma of 
a householder. If shelter and food are not given to a guest, sin 
will accrue to the householder. 

By whatever means: Wealth should be earned by honest 
means, only in accordance with the injunctions of Srutis and ` 
Smritis. 

Whenever a wise man receives a guest, he never turns him 
out. He says with courtesy, ‘food is ready’. In whatever manner, 
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and at whatever period of time, a man gives food, in the same 
manner and at the same period of time, he gets back food. 


If the best food is given to the guest amply, and with much 
faith and devotion, courtesy and humility, at the prime of life, 
the giver gets ample food, in the next life, at the prime of life. 
This is a Sattvic gift. 


If the food is not given in abundance, and if it is given with 
vanity in the middle age, the giver gets food in the medium 
manner, in the next life, in the middle age. This is only a Rajasic 
gift of medium kind. 


If food is prepared in the lowest manner, and if it is offered to 
the guest without faith, but with insult and disregard late in life, 
the giver gets food in the lowest manner, in the future birth, late 
in life. This is the Tamasic gift of the lowest kind. 

The fruit of a gift will be in accordance with the nature of the 
gift. 

Au sft arfa | area sft oremaraar: | aafa geaat: | 
nRa urea: | ARRA orat | sf mah: PATA: HIRI 

2. Brahman resides in speech as preserver, as acquirer and 
preserver in Prana and Apana, as action in the hands, as 


motion in the feet, as discharge in the anus. Thus is the 
meditation (of Brahman) in respect of man. 


Notes and Commentary 


Kshema—preservation. Vachi—speech. Yogakshema— 
gain and safety. Gatih—motion. Padayoh—in the two feet. 
Vimuktiriti payau—as evacuation in the anus. /ti—so far. 
Manushih—pertaining to men. Samajnah—meditation. 


Kshema means preservation of what has been acquired, 
and also the well-being of man. The devotee or aspirant should 
contemplate that Brahman abides in speech, as safety or 
well-being. When you meet your friend, you generally enquire 
about his well-being: “How is your health? How do you do? Are 
you all right? Do you keep good health?” You wish for the 
well-being of another by speech. As speech is conducive to 
well-being, well-being lies in speech. 
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Yoga means acquisition of what has not already been 
acquired. 


Without Prana and Apana life is not possible. Gain and 
safety, acquisition of objects and their preservation occur, 
when Prana and Apana are strong. But still they are not 
altogether due to them. On the contrary, they are due to 
Brahman only. The power of acquisition and preservation of 
Prana and Apana is derived from Brahman. Therefore, it 
should be contemplated that Brahman dwells in Prana and 
Apana, in gain and safety, as the power of acquisition and 
preservation of objects. 


Similarly, the power of action which is possessed by the 
hands, of motion by the legs and of excretion by the anus, are 
also due to Brahman. 

Brahman dwells in the hands in the form of action, in the feet 
as motion, in the anus as discharge. Such are the 
contemplations of Brahman, with respect to man or human 
personality, or the physical life of man. 


aa eat: | Tatts ast | aorta Aaa | ae sia ogy | 
MARA aA | sania sequent | aa fercarenrst | 
qasaqa wast wal awe sega 
mama | art seqareta | amaaa | aaa seq | 


ARASH TAT: | aAa | Hears Waka | ART: 
afer scqureta | aioi frat Rra: aoe: | uf Asfrar 
ATERT: | 

3. Now follows the contemplation in reference to gods as 
satisfaction in the rain, as power in the lightning, as fame in 


cattle, as light in the stars, as offspring, immortality and joy in 
the generative organ, as all in the Akasa. 


Let him meditate upon that as the support. He becomes 
well-supported. (He will possess all means of living, such as 
food and clothing.) Let him meditate upon that as the great; he 
becomes great. Let him meditate upon that as mind; he 
becomes thoughtful. Let him meditate upon that as obeisance; 
to him all desires pay homage. Let him meditate upon that as 
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the Supreme; he becomes possessed of supremacy. Let him 
contemplate upon that as the destructive aspect of Brahman; 
all those enemies who hate him, and those rivals whom he 
does not like, die around him. 


Notes and Commentary 


Atha—next. Daivih—in reference to the celestial. Triptiriti 
vrishtau—satisfaction in rain. Balam iti vidyuti—power in the 
lightning. Yasah iti pasushu—fame in cattle. Jyoti iti 
nakshatreshu—light in the stars. Prajapathiramritamananda 
ityupasthe—offspring, immortality and joy in the generative 
organ. Sarvam iti akase—everything in Akasa. Pratishtha 
iti—as a support. Upasita—meditate, one should worship. 


As rain is the source of satisfaction, pleasure and 
cheerfulness, through food, etc., Brahman should be 
meditated upon as being satisfaction in rain. Similarly, in other 
cases too, Brahman should be meditated upon as power in the 
lightning, as fame in the cattle, as offspring, immortality and joy 
in the generative organ. Cattle is a source of great wealth to 
agriculturists. They bring fame to them. 


Immortality is obtained by the discharge of debts by the son. 
Procreation produces relative immortality, by perpetuating the 
race and multiplying the species. Brahman should be 
worshipped, as being fixed in the generative organ, in this form. 


Everything is fixed in Akasa. Therefore, all things that exist in 
Akasa should be contemplated as Brahman. The ether 
pervades all objects. The all-pervasiveness of ether should be 
meditated upon as Brahman. He who meditates on Brahman 
as the all in Akasa, becomes one with all. Akasa is Brahman 
itself and so it ought to be worshipped as the support of all. In 
whichever form one meditates upon Brahman, that form he 
becomes. 


Man becomes strong by meditating on the quality of 
strength. Meditate on Brahman with the attribute of greatness, 
you become great by wealth and so on. If you meditate on 
Brahman as mind or thought, you become thoughtful. If you 
meditate on Brahman with the attribute of homage, all objects 
of desire become submissive. 
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Parimara is that in which are destroyed the five Devatas, 
viz., rain, lightning, the moon, the sun and the fire. It is said in 
the Chhandogya Upanishad, that in Vayu, the Devas, rain, etc., 
meet their final dissolution. Vayu is the destructive agent, or 
aspect of Brahman. Vayu is one with Akasa. It is not different 
from Akasa. Akasa is, therefore, Brahman’s destructive agent 
or aspect or place of destruction, i.e., in which all objects merge 
in final dissolution. 


If aman meditates on Akasa which is one with the wind, as 
Brahman’s destructive aspect, all those enemies who hate him. 
and those rivals whom he does not like, die around him. 


a ast yet) waren) a wel as ia 
STRATA TATE | TARAA ATAUN | Ud 


4. He who is in man and he who is in the sun, both are the 
same. He who knows thus, departing from this world, and ` 
attaining this Annamaya self, then attaining this Pranamaya 
self, then attaining this Manomaya self, then attaining this 
Vijnanamaya self, then attaining this Anandamaya self and 
eating what he likes, and assuming forms according to his 
wishes, travels through these worlds, and sits singing the 
following Sama song. 


Notes and Commentary 


Sa—he. Ya—who. Ayam—this. Purushe—in man. 
Aditye—in the sun. Sa ya evam vit—he who knows this. 
‘Asmat—from this. Etam annamayam atmanam 
upasamkramya—after reaching the  Annamaya self. 
Kamanni—enjoying food according to his desires. 
Kamarupi—assuming forms according to his wishes. 
Anusancharan—wanderings, travelling. 

He eventually enters the soul of bliss or Anandamaya self, 
step by step through the soul of food or Annamaya self, etc. He 
now sits singing the Sama song, or the song of unity. 
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He becomes the Atman of all. He attains the knowledge of 
the identity of the Atman in the Purusha, and the Atman in the 
sun. All distinctions, differences and dualities melt. He 
becomes Brahman, who is Truth, knowledge and infinity, who 
is immortal, fearless, invisible, unborn, self-created, who is the 
one without a second. 


The knower of Brahman enjoys all objects of pleasure at 
once, because he has become one with Brahman. Objects 
have no independent existence. They exist in and through 
Brahman only, which is the only real Existence. The knower of 
Brahman feels that the whole world is his body. He eats any 
food he likes, and assumes any form he likes and wanders 
through the worlds, the earth and the other worlds, i.e., as one 
with the all. He beholds all these worlds as the Self. By 
becoming one with Brahman, he realises that all forms belong 
to him. 


He sits singing Saman. Sama is a set of Vedic Mantras of 
Sama Veda, which are particularly suitable for singing (Sama 
Gana). But here it means Brahman or sameness. Saman is 
Brahman,who is ‘Sama’ or one with all, i.e., equal, he pervades 
equally through all. To sing Saman is to proclaim loudly for the 
benefit of the world, the unity of his Being with the whole world 
and Brahman, the unity of the Atman, and also the perfection 
and supreme satisfaction, which is the fruit or result of his 
knowledge of Self. This is a Mantra which teaches oneness 
(Samatva). By singing this song, he proclaims to the world and 
his disciples that he has become one with all. 


The knower of Self realises the unity of all the worlds with his 
own self. He knows his identity with the supreme Self. 
Therefore, he feels that he also, like Brahman, pervades all the 
worlds, and so he feels as if he traverses, or travels or wanders 
through these worlds, although he rests peacefully in his own 
Satchidananda Svarupa, or the Impersonal Absolute. 


eng eng esq AEN ANEHANEHAH | 
SEAATALASeHATATASEAATS: | AS_ Aapa VARPA. 
yeah | vente vert BZS vd ASAE 
aura | at al aarfa a sea Asal: | AEAAAATSAATSET | 
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ae fad yaman | gat wit: | a wa aal 
gausa | | 


5. Oh, Oh! | am the food, | am the food, | am the food! | am 
the eater of food, | am the eater of food. | am the eater of food, | 
am the author of the Sloka, | am the author of the Sloka, | am 
the author of the Sloka. | am the first born of the true. Prior to 
gods, | am the centre of all immortality. Whoever gives me, he 
surely does save thus. I, the food, eat him who eats food. | have 
conquered all this world. | am luminous like the sun. He who 
knows thus (attains the aforesaid results). This is the 
Upanishad. 


Notes and Commentary 


Aham annam—| am food. Aham annada—| am the eater of 
food. Ahamslokakrit—l| am the composer of the verses. 
Prathamajah—the first born. Ritasya—among the real objects. 
Devebhya purva—prior to gods. Amritasya nabih—the centre 
or basis, or support of immortality. Ya—who. Ma—me. 
Dadati—gives. Ava—saves. Suvarna jyoti—the golden light. 
Ya evam veda—who knows thus. Iti upanishad—this is the 
Upanishad. 


This is the Jivanmukta’s song of unity with all. The threefold 
repetition is to indicate wonder. Oh, Oh! is an expression of 
extreme wonder. The sage is struck with wonder. When he 
loses his little personality, and realises the oneness with 
Brahman and the whole universe, the sage says: “I, who am 
the non-dual, taintless, Brahman, am myself the food, and the 
food-eater, the enjoyer and the object of enjoyment, the subject 
and the object. |, who was one with the body, have become 
Brahman, who is the all, through the grace of the Guru and the 
scriptures”. In the words, ‘I am food’, etc., the sage expresses 
his experiences of oneness. He feels: “Whatever food is 
prepared, all that is myself. The name and form are unreal. 
They are false appearances. The basic reality that underlies 
them, which is Satchidananda, is only myself’. 

“I am the connection, or union, between the food and 
food-eater. | am the connection as perceiver and objects of 
perception. | am the consciousness, which causes union 
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between the enjoyer and the objects of enjoyment. | am the 
maker of that union. | am, myself, the one who brings the various 
elements together’. 


The threefold repetition is also meant to induce confidence, 
as in the case of swearing. The threefold repetition of ‘| am 
food’, is to indicate extreme regard for the knowledge, which is 
thus expressed, in order to create confidence in those who 
have no faith. It expresses extreme wonder. The sage 
experiences: “Previously, | was feeling that | am the doer and 
the enjoyer. | was identifying with the body, mind, Prana and the 
senses. Now, | feel | am identical with Brahman. | am struck 
with wonder. The dual aspect of food and the food-eater, the 
enjoyer and the enjoyed is false appearance”. 


Prathamajah—the first born, Hiranyagarbha. 


Even prior to Devas | was. | existed even before the 
manifestation of Jivas, or separated intelligent beings. | am the 
centre of immortality of the Devas, because | am the Self, the 
basis of their immortality. The final emancipation of individual 
intelligences consists in their realisation of oneness with me, 
with Brahman. | am the prop of liberation, like the nave of a 
wheel. 


Whoever gives food to those who seek food, i.e., whoever 
teaches that I, myself, am in the form of food, he preserves it 
without losing. Whoever gives this food, i.e., the wonderful 
knowledge of Brahman, to the real seekers of Truth or thirsting 
aspirants, certainly saves them from the miseries and sorrows 
of mundane existence. 


|, in the form of Devata presiding over food, eat up, i.e., 
punish the greedy miser, who eats all food himself without 
giving it to others. There is no chance for him for attaining 
knowledge of the Self. The Sruti says: “A perfect sinner is he 
who eats alone”. Gita says: “Sin do those sinners eat, who cook 
food for their own sake”. 

As Rudra, | destroy the whole world at the time of Pralaya, or 
dissolution, which is the home of all beings from Brahma 
downwards (Bhuvanam), and in which all living beings take their 
birth. 
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Just as the sun shines without the aid of other lights, so also | 
am self-luminous. | shine without the help of any other light. 
Just as the sun dispels the darkness, so also | dispel the 
darkness of ignorance, set up by Avidya. 


To him who realises, through Annamaya and other selves, 
the non-dual, partless Atman, spoken of as ‘Brahman, the tail’ 
with perfect endurance and balance of mind, being free from 
desire, content and self-composed, who attains the knowledge 
of the Self as imparted in these two Vallis, by intense devotion 
and Tapas like Bhrigu, by developing the four means of 
salvation—to him accrue all the fruits described above. 


Though it has already been said that the illumined sage 
attains this fruit, still it is reiterated here in order to point out that 
the illumined sage alone attains the fruit. 


oe we maagi We at ym! we dtd maa | 
dfean ar feafearae | 
U Š ma: maA: mA: I 
Il stat yyagt ware I 
Se Mt at faa: Mt awn: | WM AY Wacadar| wa sat 
TERA: | wat AEEA: | AA gat | AAA TA | rata 
waa Fas | waa Wesel ga R wS | 
aama | aearatdta | agmrardtal AT | 
aTedtgrnry | 
u 3% mR: mA: mA: I 
ll gR Raa Aagot 11 


Thus ends the Bhrigu Valli 
Here ends the Taittiriya Upanishad 


AITAREYA UPANISHAD 
INTRODUCTION 


I 


Hari Om! The philosophy taught by the Upanishads has 
been the source of solace to thousands of people, and even to 
men in the West like Schopenhaur. It is extremely difficult to 
translate the Upanishads into English. The charm, force and 
beauty will disappear in translation. 


To desire to know Brahman is to have all desires fulfilled. 
Those who know Brahman have attained the highest to be 
attained. 


The final emancipation consists in being centred in 
Brahman, which is bliss and joy, after eradicating ignorance, 
which is the cause of desire and Karma. Ignorance is dispelled 
by knowledge of Brahman. 


The Aitareya Upanishad forms part of the reve Aranyaka 
of the Rig-veda. It is divided into five sections (Khandas). If the 
Peace-Chant be counted as a section, the sections become 
six, and by such counting, this Upanishad is sometimes called 
‘Atmashatka’, i.e., six-sectioned dissertation on the Atman. It is 
divided into three chapters. The first contains three sections, 
the second and the last, one section each. 


The Upanishad derives its name from its author Mahidasa 
Aitareya, the son of Itara. 


It describes, in symbolical language, the creation of the 
universe. It deals with the Atman as the only Reality. It treats of 
evolution through hunger and thirst, of food, of the entrance of 
the Self into the body. It deals with the conception and the three 
births of man. 

It teaches that one is freed from birth and death and attains 
immortality through knowledge of Brahman. It contains the 
saying of Rishi Vamadeva who attained immortality through 
knowledge of the Self. It teaches that the Atman, and not 
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Prana, is the last and only cause of everything. It teaches that 
the whole universe is manifestation of Brahman, that the 
individual soul is identical with the Supreme Soul, and that the 
goal of life lies in the realisation of the unity of the individual self 
with the Supreme Self. The sole teaching of the Upanishad is to 
inculcate the knowledge that the Atman and Para-Brahman are 
identical. 


It is well established in all the Upanishads, that the end 
attained by the realisation of the unity of Self, is immortality. 


Becoming one with the Devas, cannot give one the final 
emancipation. The Devas, such as Agni, etc., are subject to 
Samsara, because they are subject to the faults, such as 
hunger. All that is subject to hunger, etc., are only in Samsara. 
The Srutis declare that the highest Brahman is above hunger, 
etc. Realisation of this supreme Brahman alone will lead to 
freedom from Samsara, birth and death. 


The central teaching of this Upanishad is the unity of the 
Atman with Paramatman. This must be realised through 
knowledge of the Self and not by rituals. Atma-Jnana alone can 
burn the seeds of Samsara and bestow Moksha. 


Il 


The knowledge of Brahman should be taught to those who 
have purified their hearts, by performing the Karmas enjoined 
in the scriptures, who are therefore fit to receive instructions, 
who are well versed in Sastras, who possess faith, who are 
centred in Brahman, and who have duly practised the vow of 
Sirovratam. Sirovratam is the well-known Vedic vow mentioned 
in the Atharvana Veda. This obviously means the head-vow, 
Sannyasa, renunciation. This is the ceremony in which the 
head is shaven. 


One should enter the fourth order of life, as it is difficult to 
practise Brahma-vidya without absolute renunciation. Sri 
Sankara agrees that a householder is not disqualified for study 
and practice of Vedanta. But, according to him Sannyasa is 
necessary for attaining Self-realisation. A Sannyasin only is a 
wholetimed aspirant. He can devote the whole time in study 
and meditation. He can find adequate leisure and freedom from 
the distractions only in Sannyasa. Hence, renunciation is 
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desirable even to those who have not attained Jnana. 
“Avidusha-mapi mumukshuna parivrajyam 
kartavyameva—even one who is not a knower, but who is 
desirous of attaining liberation, should enter the order of a 
Sannyasin.” 


He further adds, with emphasis, that the practice of 
meditation on the Self cannot be pursued with intense vigour 
and devotion without relinquishing the concern of life. He says: 
“The control of the external and the internal activities of the 
senses, and other aids to the realisation of the Atman are 
incompatible with other orders of life”. 


In the Kaivalya Upanishad, we find, ‘Not by Karma, not by 
offspring, not by wealth, but by renunciation alone can men 
attain immortality’. Smritis also say, ‘Let one live in that order of 
life which is a means to the knowledge of Brahman’. In this 
Ashrama only, Brahmacharya and other helps to knowledge 
can all co-exist, and these are impossible in a householder’s 
life. 


The Srutis say: “Let one leave home for the forest and turn 
as a Sannyasin, or otherwise even from the order of a bachelor, 
either from home or from the forest let him turn as a 
Sannyasin”. The order of Sannyasin is enjoined even on one in 
the householder’s order, as an indirect aid to the realisation of 
the Atman. This voluntary renunciation while yet a neophyte, 
will qualify the aspirant for Vedantic study. The Sruti also says: 
“Yadahareva virajet tadahareva pravrajet—one should leave 
the house the very day dispassion dawns in him”. 


The Sannyasin is free from all sorts of worldly distractions, 
ties and attachments. The garb puts a check on the aspirant 
from going astray or doing evil actions. When there is internal 
change, when one is ready for entering the fourth Ashrama of 
life, why should he be afraid of putting on the orange-coloured 
robe? Why should he say, | have given colouring to my heart? It 
is a sort of timidity and hypocrisy. Vasanas (subtle desires) still 
lurk in his heart. Why did Yajnavalkya, Sri Sankara, 
Ramakrishna Paramahamsa take Sannyasa? 

Sannyasa has got its own glory and advantages. The 
freedom of a Sannyasin can hardly be described. A Sannyasin 
only can entirely cut off all connections and ties. Though you 
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have coloured your heart, still all members of your family will 
cling to you like a leech till the end of life. They cannot 
understand your changed mental state. You cannot entirely 
eradicate Moha (infatuated love) and attachment for your 
family. When you fall sick, you will be tempted to go for their 
help and vice versa. The old Samskaras will get new life, and 
Moha will bind you with stronger chains once again. It is only 
when you take Sannyasa that they will leave you free. They will 
leave all hopes on you. Then only you become dead for them. 
They will not approach you again. 

If you like seclusion, if you are free from Raga or passion, 
worldly ambition, Karmic tendencies and attractions of this 
world, if you are reticent and serene, if you have disciplined 
yourself while remaining in the world, if you can live on simple 
food, if you can lead a hard life, if you have a strong 
constitution, if you are not talkative, if you can remain alone 
without company and talk, if you have a meditative 
temperament or reflective nature, if you can bear all the 
difficulties in the spiritual path, if you can lead the life of an 
ascetic till the end of your life, you can take to the path of 
renunciation. Then only you will be benefited by embracing 
Sannyasa. You should actually lead the life of a Sannyasin for 
one or two years in the world itself. You should prepare yourself 
first in the world itself. Otherwise, you will find it extremely 
difficult to tread the path. For a man of dispassion, 
discrimination and strong will, this path is all joy and bliss. 


May you develop real thirst for release from the bonds of 
Samsara! May your hearts be filled with the love of the Atman 
alone! May you develop real Vairagya and enter the illimitable 
kingdom of Eternal bliss! 

May you all realise the ancient wisdom of the Upanishads! 
May you all recognise the oneness of the Self! May you all live, 
immersed in the ocean of Bliss, in an illumined state! 


Š ae à wate Am wat A arfa AA | 
attest wel a a amia: ad a m 
verter areca | act aR | 
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aamag) AgwRAa | aag HA aag ARA stag 
IERE | 


ll Š mA: mA: mA: I 


Om! My speech is rooted in my mind. My mind is rooted in 
my speech; Brahman, reveal Thyself to me. Ye, mind and 
speech, enable me to grasp the Truth that the scriptures teach. 
Let what | have heard slip not from me. | join day with night in 
study. | think the truth, | speak the truth. May That protect me, 
may That protect the teacher, protect me, protect the teacher, 
protect the teacher! 


Om Peace! Peace! Peace! 
SECTION | 
arm at sakes var maa aa freq a gaa 
cay GAT Stet 118 1 


1. In the beginning, (all) this was verily the Atman alone. 
There was nothing else active. (Nothing else whatsoever living 
existed. There was no other thing that winked at all.) He 
thought: ‘(Now) verily | shall create the worlds.’ 


Notes and Commentary 


Atma—the Atman. Vai—verily. /dam—this. Eka—one. 
Eva— alone. Agre—in the beginning. Asit—existed. Na—not. 
Anyat —other. Kinchana—anything. Mishat—winking. Sa—he. 
Ikshata—thought. Lokan—the worlds. Nu—surely. Srujai— 
shall create. /ti—thus. 


Atman is the first principle or the first cause. It is the only 
reality. It is from the root which means ‘to obtain’, ‘to eat’, ‘to 
enjoy’ or ‘to pervade all’. The Atman is the highest, all wise, all 
powerful, free from all characteristics of Samsara, such as 
hunger, delusion, sorrow, etc. He is eternal, pure, intelligent 
and free. He is birthless, undecaying, ageless, immortal, 
fearless and secondless. 
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Idam: the universe, which has been described in Purva 
Khanda, as being differentiated by name, form and Karma, was 
the one Atman, alone at first, i.e., before creation. 


Agre—before the creation of the universe. In the beginning, 
before the creation started, there was nothing save the Atman. 
In reality, there is no such thing as creation. It is only a 
projection of what lies in a potential state in the Avyakta, or the 
unmanifested, at the beginning of a new cycle. Is He not now 
the same, the one entity? Is there something else beside Him? 
No. Why then is it said ‘He was’? How is it that the past tense 
‘existed’ is used? Though even now, He alone exists, there is a 
difference. l 


Before creation, the universe was one with the Atman. It had 
no manifested difference of name and form. It was denoted by 
the word ‘Atman’ alone, but now it is denoted by many words, 
and also by the one word ‘Atman’, on account of the 
manifestation of the difference of name and form. When foam, 
bubble, wave, etc., become manifested, by their difference of 
names and forms from that of water, the same substance water 
is denoted by more than one word, i.e., foam, bubble or wave. 
The idea of foam, bubble, etc., remain merged in that of water, 
before they are differentiated from water and given a name and 
a form. The idea of ‘foam’ is understood by the single word 
‘water’. 


Nanyatkinchana—nothing else. Mishat—active, winking, 
living. No other operating entity save the Atman, existed like 
the Pradhana of the Sankhyas, independent and material, or 
like the atoms, apart from Isvara, of the followers of the school 
of Kanada. In the Vedanta, no entity independent of the Atman is 
admitted to exist. There was the Atman alone. This is the import of 
the text. Maya cannot function by itself. It has no independent 
existence. Therefore, the Atman is secondless, and the world has 
a mere relative existence, as it existed only as the Atman before 
its creation. 


The Atman, being Omniscient by nature, thought: ‘I shall 
create worlds’. How could He have perceived or thought before 
the creation, being destitute of the organs and body? There is 
no fault, because of His being Omniscient by nature. The Sruti 
says: ‘He runs without feet and grasps without hands’. 
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What was His object or purpose in creating the worlds? The 
answer is: ‘| shall create the worlds, named Ambhah, etc., the 
regions, for the enjoyment of the results of Karma, by living 
beings.’ 


a guira | seat nieis: ator fea 
at: Rassa attra: | yfad at at aaa 
ATT: ll? I 


2. He created these worlds, viz., Ambhas, Marichi, Maram 
and Apah. The Ambhas is above the heavens, its support. The 
Marichayah (rays) from the sky. The Maram (region of the 
world) is the earth, and what are below the earth are the Apah 
(waters). 


Notes and Commentary 


Sa—He (the Atman). /man—these. Lokan—worlds. 
Asrujata— created. Ambhas—watery region. Marichayah—the 
regions of rays. Maram—the region of world of mortals. 
Apah—water. Ada—that. Parena—higher. Dyau—heaven. 
Pratishtha—support. Antariksha—the intervening space. 
Prithivi—earth. Ya— which. Adhasta—below. 


Having reflected thus, the Atman created these worlds. An 
intelligent mason thinks first within himself: ‘I shall build the 
palace in such and such a manner’. He makes a plan first. Then 
he builds it. Even so, Isvara created the worlds. 


The mason builds a palace with the help of proper materials. 
How can the Atman, who is without such materials, create the 
worlds? This is no objection. He is omniscient and omnipotent. 


Just as foam is spoken of separately, though it is a 
modification of water, and is denoted by a single name before 
the change occurs, so also the one and the same Atman may 
become the cause of the manifested universe, which 
corresponds to the differentiated foam. 


Brahman is both the material and efficient cause. The 
omniscient Atman is the substratum of the universe, He 
became the material cause and created the universe. There is, 
thus, no inconsistency. Brahman is only the Vivartopadana. 
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Or, just as a juggler creates himself in another form, as 
moving in the air without any other material cause, so the 
all-powerful and the all-knowing Lord, the mighty magician, 
creates Himself as other than Himself, in the form of the 
universe. This is a better explanation of the creation. Hence, 
the position of those who hold that either the effect is unreal or 
the cause or both, becomes untenable and their views are 
easily refuted. 


What worlds He created is next stated. Having created the 
world, in due order, beginning with the ether, He created the 
worlds, Ambhas, etc. The Sruti itself explains what these 
worlds are. The world denoted by the word Ambhas is above 
the heavenly world. It is called Ambhas because it contains 
water that supports life. The heaven sustains the watery world 
known as Ambhas. The sky, or the interspace, below the 
Dyauloka is known as Marichayah. Though one, the plural 
‘Marichayah’ is used because of its permeating various 
regions, or because the myriad rays of the sun pervade it. The 
earth is called Maram, because all creatures die here 
(Mriyante). The worlds below the earth are called Apah, from 
the root ‘Ap’ meaning ‘to obtain’. The people who dwell there 
are filled with joy. Though the worlds are composed of the five 
elements, still on account of the preponderance of water, they 
are called by names meaning water, such as Ambhas, etc. 


Ambha, Maha, Jana, Tapa and Satya Lokas are above the 
heavens, where, at the commencement of the creation, the 
waters were placed. 


a sade g cet AA Ga sfa | Mises Va You 
AAaTaAMwaAA 113 I 


3. He reflected: ‘These indeed are the worlds (I have 
created). | shall create the protectors or rulers of the worlds’. 
Then He raised the Purusha from water and gave him form. 


Notes and Commentary 


Sa—He. Ikshata—reflected, pondered, cogitated. 
Ime—these. Lokapalan—rulers of the worlds. Srijai—shall 
create. /ti—thus. Sah—He. Adbhya—from water. Eva—only. 
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Purusham—the Purusha. Samudhritya—having raised. 
Amurchayat—gave form. 


From water—from the manifested causal matter, from the 
five elements of which water is the most important. 


Purusha—the Virat Purusha. 


Having created the four worlds, in which the fruit of Karmas 
is enjoyed by all the living beings, He, the Lord, thought again: 
“These worlds, Ambhas, etc., which have been created by Me, 
would perish without rulers. Therefore, | shall create for the 
protection of these worlds their rulers”. Thus thinking, He lifted 
up the Purusha from the water, i.e., from the five elements the 
most important of which was water, and from which He created 
the worlds, Ambhas, etc., and gave him a shape by joining the 
appropriate limbs, just as the potter takes out a lump of clay from 
the earth and gives it shape. 


Tareas Fae Pita amos gagra- 
Starters ad mea mo: « sromgrarfarott 
ANa aga anfeer: aot arda aorta 
wa aera Aea aA ath ama 
aafaa ea frit gaara ma 
Titra at asa: rea rera 
Rra terest aTa: 11% 1 


U sft ua: aE: || 


4. Then the Atman brooded over that, i.e., the lump. He 
wished to give it the shape of a man. A hole in the shape of a 
mouth, manifested itself in that mass which was brooded over 
by Him, just as a bird’s egg bursts when hatched. From the 
mouth came out speech, and from speech fire. Then his 
nostrils came forth, from the nostrils the smell (Prana), from the 
smell (Prana) the air. 


His eyes came forth, from his eyes sight, from sight the sun. 
His ears came forth, from his ears hearing and from hearing the 
quarters. His skin came forth, from the skin the hair, from the 
hairs the herbs and big trees. His heart came forth, from the 
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heart the mind, and from the mind, the moon. The navel came 
forth, from the navel the Apana and from Apana, death. His 
generative organ came forth, from the generative organ 
semen, and from semen, water. 


Notes and Commentary 


Tamabhyatapat-tasya-abhitaptasya—He, having brooded 
over. Mukham—from the face. Nirabhidyata—issued forth. 
Yathandam—ike in an egg. Mukhat—from mouth. Vacha— 
word or speech. Agni—fire (from speech). Nasike—nostrils. 
Nirabhidyatam—came forth. Nasikabhyam—from nostrils. 
Prana—smell (Prana). Pranat—from Prana. Vayu—air. 
Akshini—eyes. Nirabhidyetam—came out. Akshibhyam—from 
eyes. Chakshu—sight. Chakshusha—from sight. Aditya—sun. 
Karnau nirabhidyetam—ears came out. Karnabhyam—from 
ears. Srotram—hearing. Srotrat—from hearing. 
Disah—quarters. | Tvang-nirabhidyata—skin came out. 
Tvacha—from skin. Lomani—the hairs. Lomabhya—from 
hairs. Oshadhi-vanaspataya—herbs and medicinal plants. 
Hridayam_ nirabhidyata—heart came forth. Hridayat—from 
heart. Mana—mind. Manasa—from mind. Chandrama—moon. 
Nabhirnirabhidyata—navel issued forth. Nabhya—from navel. 
Apana—Apana. Apanatmrityuh——from Apana, death. 
Sisnam nirabhidyata—the generative organ came forth. 
Sisnat—from the organ. Reta—semen. Retasa—from semen. 
Apah—water. 


Tapa does not mean here performance of austerities, such 
as Chandrayana Vrata and Kricchra Vrata. It means here ‘to 
reflect’, ‘to cogitate’, ‘to will’, to create by mere will’. 


In all cases, the seat of each sense, the organ and the 
presiding deity, manifested themselves in order. From the 
nostrils, Prana proceeded. The word ‘Prana’ denotes here the 
sense of smell. The organ of evacuation is called Apana, on 
account of its connection with the downward wind. 

Loma: denotes the organ of touch, connected with the skin 
on which Loma or the hair grows. 


Hridayanmanah—from the heart sprang forth the mind. 
Feelings have their seat in the heart. 
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The hands burst forth, from them came out Indra. Then came 
out the feet, and from them proceeded Upendra or Vishnu. The 
anus burst forth, and from it proceeded Niriti and Yama. Similarly, 
the tongue came out, and from it proceeded taste and from taste, 
Varuna. 


Here ends the First Section 


SECTION II 


a w am: Ber ARAA MAiA- 
Aumann | a agaaa a: wane 
afearafatsat aaa 112 1 


1. Those gods, thus created, fell into this great ocean of 
Samsara (world). Then He subjected them to hunger and thirst. 
They said to Him (the Creator): “Ordain for us a place in which, 
being established, we may eat food.” 


Notes and Commentary 


Tah—those. Eta—these. Srishtah—created. Devatah— 
Devas. Asmin mahati arnave—in this great ocean. Prapatan— 
fell. Tam—them. Asanayapipasabhyam—with hunger and 
thirst. Anvavarjat—joined. Ta—they. Enam—Him. Abruvan— 
said. Ayatanam—a body or abode. Nah—to us. 
Prajanihi—ordain. Yasmin—in which. Pratishthithah—being 
established. Annam—food. Adama—shall eat. /ti—thus. 


Those gods—Agni and the rest—created by the Lord, as 
protectors of the worlds, fell into this great ocean of Samsara, 
filled with the waters of the miseries, resulting from ignorance, 
desire and Karma. The sorrows and miseries are caused by the 
actions of men prompted by desires. Desires and actions are 
born of primal ignorance, Avidya. The ocean of Samsara is 
infested by crocodiles, in the form of chronic diseases, old age 
and death. It is beginningless, endless and shoreless. It gives 
no place for support. It is refugeless. It gives a little relief in the 
trivial pleasures, produced by the contact of the senses and 
their objects. It is agitated by the mighty waves of the thousand 
and one evils, caused by the agitation of the wind of desire, for 
satisfying the cravings of the five senses, roaring with the noise 
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and cries of Ha, Ha, etc., proceeding from the numerous hells, 
such as Maharaurava, etc. It is provided with the raft of 
knowledge, and well-stored with the provision of the good 
qualities of the heart, such as truth, righteousness, simplicity, . 
liberality, charity, non-attachment, courage, determination, etc. 
It has association with the sages, and renunciation for its route, 
and liberation for its other shore. Into such a vast ocean, the 
gods fell. 


The path of knowledge and works combined, which enables 
a man to become identical with the gods, is not sufficient to put 
an end to all the miseries of Samsara. This is what has to be 
understood here. l 


One can free himself from the miseries of births and deaths, 
only by knowing Brahman, who is the originator, preserver and 
destroyer of the universe and who is the inner Self of all beings. 
Srutis declare: “This is the path, this is the thing to be done, this 
is Brahman, this is Truth. This is the knowledge of the unity of 
Paramatman and Jivatman. There is no other path for 
liberation”. l 

Knowledge of the unity of Jivatman and Parabrahman, is the 
proper means for the attainment of the final beatitude. Works 
and meditation are preliminary disciplines. They are not the 
direct path to Moksha. 


That Purusha, the first born, the source from which the seat 
of each sense, the organ and the presiding deity sprang forth, 
was subjected to the faults of hunger and thirst. Because the 
Virat Purusha, who is the cause, was subjected to hunger and 
thirst, those who are produced by Him, viz., the gods, were 
subject to hunger and thirst. 


The Devas were tormented by hunger and thirst. They said 
to their father, the Creator: ‘Give us an abode, residing in 
which, we may be able to enjoy our food’. They prayed to Isvara 
to create individual bodies for their residence, as they could not 
enjoy to their entire satisfaction in the body of the Virat 
Purusha. ‘To eat food’ means to perceive the objects which 
correspond to the senses. 


Hunger and thirst are the limitations of life. The Atman has 
neither hunger nor thirst. The world (Samsara) is always 
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compared with the ocean, owing to the difficulty in crossing 
over it. Samsara constitutes the round of births and deaths 


ama Ta Aga à atsauefafal m- 
STAM agaa À ata AN 112 1 


2. He brought a cow to them. They said: ‘It is indeed not 
sufficient for us’. He brought a horse to them. They said: ‘This is 
not enough for us’. 


Notes and Commentary 


Tabhyah—to them. Gam—cow.  Anayat—brought. 
Tah—they. Abhruvan—told. Ayam—this. Nah—not. 
Alam—sufficient. Asvam—horse. Anayat—brought. Nah—for 
us. Navai—not verily. Alam—sufficient. 


The Lord lifted up from the waters a lump of earth and 
fashioned it into the form of a cow's body, and showed it to the 
gods. The gods said: ‘This body is not enough for our abode 
and eating food. This is quite unfit for us to eat’. Creation does 
not reach perfection in animals. 


mma: TEAM Agaypd adit Feat aa APAR | aT 
aatas sadd ATAR 113 1 


3. He brought a man to them. They said: ‘Well done, indeed! 
Hurrah! Man alone is the masterpiece. Man indeed is the 
abode of all good actions’. He said to them: ‘Enter into your 
respective abodes’. 


Notes and Commentary 


Tabhyah—to them. Purusham—man. Anayat—brought. 
Tat—they. Abhruvan—said. Sukritam—well done. Bata—in joy. 
Purusha—man. Vava—verily. Sukrita—well created. Tah—to 
them. Abravit—said. Yathayatanam—the proper abode. 
Pravisetah—enter. 


The gods were immensely delighted when they saw the form 
of man. They said: ‘This is verily a beautiful abode for us’. Man 
alone is the best of creation, because all virtuous actions 
proceed from him alone. As man was created directly by Isvara 
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by His mysterious powers, he is said to be Sukritam, i.e., is said 
to be well accomplished. Man alone is endowed with higher 
intelligence, and powers of discrimination and reasoning. That 
is the reason the gods were very delighted to have their abode 
in him. Animals are destitute of discrimination and higher 
intelligence. Therefore, they could not dwell in them to their 
entire satisfaction. The human body alone is called 
Karmayatana, because Karmas can be done by this body 
alone. All other bodies are called Bhogayatanas, i.e., bodies 
intended for sensual enjoyments only. 


The Lord knew that the man was the proper abode for the 
gods. He thought that this abode was liked by them, as all like 
to dwell in their native home, as all like the causes from which 
they proceed. He said to them: ‘Therefore enter each of you 
into the abode suitable for your activity or proper functioning, 
such as the mouth, etc’. 


atah qa mAg: m yar arf 

mAai sofa: att yar ait 
maaa ara year cara mAsa wat 
ACA Baa Wire Heat ATH orfergrarat Lat Car 
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4. Fire becoming speech, entered the mouth, air becoming 
Prana (smell), entered the nostrils, the sun becoming sight, 
entered the eyes, the deity of the quarters, becoming sound, 
entered the ear, the herbs and trees becoming hair, entered the 
skin, the moon becoming mind, entered the heart, death 
becoming Apana, entered the navel, water becoming semen, 
entered the generative organ. 


Notes and Commentary 


Agni—fire. Vagbhutva—becoming speech. Mukham— 
tongue. Pravisat—entered. Vayu—air. Pranobhutva— 
becoming Prana. Nasike pravisat—entered the nose. Aditya 
chakshur-bhutva—Sun becoming sight. Akshini—eyes. 
Disa—quarters. Srotram bhutva—becoming ears. Karnau 
pravisat—entered the ears. Oshadhi-vanaspatayah—herbs 
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and medicinal plants. Lomani bhutva—becoming hairs. 
Tvacham pravisat—entered the skin. Chandrama mano 
bhutva—moon becoming mind. Hridayam pravisat—entered 
the heart. Mrityu—Death. Apanobhutva—becoming Apana. 
Nabhim pravisat—entered the navel. Apah—water. Reto- 
bhutva—becoming semen. Sisnam pravisat—entered the 
generative organ. 

Just as the generals of armies enter a town at the command 
of their sovereign, so also, having obtained the permission of 
the Lord, and saying: ‘Be it as Thou commandest’, Agni, the 
presiding deity of speech, becoming speech itself, entered the 
mouth, its source or own place of birth. Similarly, the rest is 
explained. 

The organs or senses cannot do their respective function, 
without any impulse from a conscious being, who is their 
presiding deity. Each organ has its own presiding deity or 
intelligent being. 


Teta na AAR | a a- 
ama ai Caan Ut arta | aera 
wet a daa Aie medan ATÀ 


Wad: l4 II 
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5. Hunger and thirst said to him: ‘Assign a place for us’. He 
told them: ‘I assign you a place in these gods, and make you 
sharers with them’. Therefore, when oblations are offered to 
any god, hunger and thirst become sharers therein. 


Notes and Commentary 


Tam—to Him. Asanapipase—hunger and thirst. Abrutam— 
said. Avabhyam—for us. Abhiprajanihi—allot. Te—to them. 
Abravit—said. Etasu—in these. Devatasu—in Devas. 
Eva—verily. Abhajami—assign. Bhaginyau—sharers. Karomi 
—make. Tasmat—therefore. Yasyai kasyai—for whatsoever. 
Devatayai—gods. Havi—offerings. Grihyate—is taken. 
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Bhaginyau—sharers. Eva—verily. Asyam—of that. Asana- 
pipase—hunger and thirst. Bhavatah—become. 


Thus, when the gods secured their abode, hunger and thirst 
remained without any resting place. They said to the Lord: 
‘Assign to us a place’. The Lord replied: ‘You are only 
sensations. It is not possible for you to enjoy food without your 
depending upon some intelligent being. Therefore, | shall give 
you a place in these very gods, Agni and the rest, both within 
and outside the human body, and shall make you partners with 
them in the shares allotted to them, such as oblations of 
clarified butter, etc’. 


As the Lord decreed in the beginning of the creation, in order 
to make them partners in the oblations offered to the gods, 
even now, hunger and thirst are sharers in the oblations of 
cooked rice and ground rice, offered to propitiate any god. 

The gods enjoy the offerings of rice-cakes, etc., through 
hunger and thirst, and desire food and drink. That is the reason 
hunger and thirst become their partners. 


Here ends the Second Section 
SECTION III 


a Saat J AHI AHA ATAR a: GST She IF UI 


1. He (the Lord) thought again: ‘The worlds, and the 
protectors of the worlds, have been created. Now let Me create 
food for them’. 


Notes and Commentary 


Sah—He. I/kshata—thought, pondered. /me—these. 
Lokah—the worlds. Cha—and. Lokapalah—protectors of 
worlds. Cha—also. Annam—food. Ebhya—for these. 
Srijai—shall create. /ti—thus. 


He thought thus: “Well, these worlds and their rulers have 
been created by Me, and subjected to hunger and thirst. They 
cannot live without food. Therefore, | shall create food for the 
protectors of the worlds’. 


In this world, men in power exercise their power in favouring 
and chastising men. Even so, the Lord has perfect freedom in 
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bestowing rewards or inflicting punishment on all, as He is the 
supreme Ruler. Lord can do and undo things. He is omnipotent. 
His Vibhutis are boundless. 


msasa s Aan ytd! a a a 
Aided sa À AA? N 


2. Then He (the Lord) brooded over the water, and from the 
waters so brooded over, issued a form. The form, thus created, 
is verily food. 


Notes and Commentary 


Sa—He. Apah—over the waters. Abhyatapat—brooded, 
looked at them. Tabhyah—from those. Abhitaptabhyah—so 
brooded over. Murtih—form. Ajayata—was born. Ya—which. 
Vai—verily. Sa—that. Murtih—form. Ajayata—created. 
Annam—food. Vai—verily. Tat—That. 

The Lord, desirous of creating food, brooded over the waters 
already mentioned. From the waters, thus brooded over, 
serving as the material cause, something having a form, solid, 
sentient and non-sentient, and able to support both immovable 
and movable, was born. The form which was so produced, is 
verily food. 

The Lord brooded over the waters. Here, water stands for all 
the five elements. 

Murtirajayata—organic matter issued, both vegetable and 
animal. The gross objects have been called food, because they 
are enjoyed by the organs and their presiding deities. 


Welgy |B AgagrasmeRaa tered FATAAARA 113 N 
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Temata aaa TA I N 
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TES AUT MTA VATA | A aee- 
laega aAA 116 UI 


TaUshyeraeraa wt! A adardas- 
TEARS FAAAARAA I 119 1 


TAANS RATAN AAA WAT | A AATAS- 
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aqarathrgentaaad | Suissa Wel agrarargat wa 
agra: llo I 

3. Then this food so created, wished to run away. He tried to 
catch it by speech, but He could not catch it by speech. If He 


had caught it by speech, then one would be satisfied by merely 
talking of food. 


4. He wished to catch it by breath or Prana. He could not 
catch it by Prana. If He had caught it by Prana, then one would 
be satisfied by merely smelling food. 


5. He wished to catch it by the eye. He could not catch it by 
the eye. If He had caught it by the eye, then one would be 
satisfied by merely seeing food. 


6. He wished to catch it by the ears. He could not catch it by 
the ear. If He had caught it by the ear, then one would be 
satisfied by merely hearing of food. 


7. He wished to catch it by touch. He could not catch it by 
touch. If He had caught it by touch, then one would be satisfied 
by merely touching food. 


8. He wished to catch it by mind. He could not catch it by 
mind. If He had caught it by mind, then one would be satisfied 
by merely thinking of food. 

9. He wished to catch it by the generative organ. He could 
not catch it by the generative organ. If He had caught it by the 
generative organ, then one would be satisfied by emission. 
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10. Then he tried to catch it by Apana, and He caught it. It is 
this Apana which catches food. This Apana is giver of life by 
food. 


Notes and Commentary 


Tat—That. Etat—this. Srishtam—having been created. 
Parang—being turned away. Atyajighamsat—wished to run 
away. Tat—that. Vacha—by speech. Ajighrikshat—wished to 
seize. Tat—that. Na—not. Asaknot—could. Grahitum—to 
seize. Sa—He. Yat—if. Enat—this. Vacha—by speech. 
Agrahaisyat—could seize. Abhivyahritya—having uttered by 
name. Haiva—verily. Annam—food. Atrapsyat—would have 
been satisfied. 

Tat—that. Pranena—by Prana. Ajighrikshat—tried to seize. 
Tat—that. Na saknot—was unable. Grahitum—to hold. Yat—if. 
Pranena—by Prana. Agrahaisyat—could hold. 
Abhipranya—having smelt or breathed. Annam—food. 
Atrapsyat—having heen satisfied. 

Chakshusha—by sight. Drishtva—having seen. 

Srutva—having heard. Srotrena—by the ear. 

Tvacha—with the skin. Sprishtva—having touched only. 

Manasa—by mind. Dhyatva—having thought of. 

Sisnena—with the generative organ. Visrijya—emitting. 

Tat—that. Apanena—by Apana. Ajighrikshat—attempted to 
grasp. TJat—that. Avayat—seized, could eat. Sah—He. 
Vah—verily. Annasya—of food. Graha—seizer, retainer. Yat 
Vayuh—which air. Annavayuh—food air, or air by which man 
lives by food. Esha—this. Yadvayuh—which air. 

Just as rats run away at the sight of cats, so also the food 
began to run away, thinking that it would be devoured by the 
eater. The Lord failed to catch it by speech, by Prana, by the 
eye, by the ears, by touch, by mind and by the generative 
organ. He caught it at last by Apana, through the cavity of the 
mouth, and thus ate the food. Therefore, this Apana is the 
catcher of food (Annagrahaka). It has its life in the food. 
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11. He (the Lord) thought: ‘How can all these live without 
Me?’ So He pondered: ‘By which way shall | enter it?’ He again 
thought: ‘If speaking be done by speech, smelling by nose, 
seeing by the eyes, hearing by the ear, touching by skin, 
thinking by mind, eating by Apana, and discharge by the 
generative organ, then who am 1?’ 


Notes and Commentary 


Sah—He. /kshata—pondered. Katham—how. Nah—verily. 
Idam—this. Madrite—without Me. Syat—exist. Katharena— 
how. Prapadya—shall enter. Vacha—by speech. 
Abhivyahritam—is spoken. Pranena abhipranitam—by smell it 
is smelt. Chakshusha—by sight. Drishtam—seen. Yadi—if. 
Srotrena srutam—heard by ears. Tvacha sprishtam—touched 
by skin. Manasa dhyatam—thought by mind. Apanena 
apanitam—digested by Apana. Sisnena visrishtam—emitted 
by generative organ. Koham iti—then who am |? 


Having created the worlds, the rulers of the worlds, and the 
individual beings who depend upon food, like the existence of a 
city, its inhabitants and protectors, He reflected as a king would 
reflect. How can this aggregate, the combination of causes and 
effects to be described presently, be without Me, existing as it 
does, for the benefit of some one other than itself? If speech 
and the rest could do their functions by themselves, their 
activities would be useless, just as feast and praises offered by 
the subjects would be in vain, if there is no king to accept them. 
Therefore, like the king of a city, |, who am different from the 
world of creation, but yet its substratum and witness, must 
become the enjoyer of the fruits of actions accomplished, and 
to be accomplished by men. 


If this combination of effects can exist for another, if the 
functions of the aggregate meant for another, could go on 


AITAREYA UPANISHAD 429 


without Me, it will be like the activities done by the people 
without their ruler. 


Then who am |? What is My nature? Whose ruler am |? If | do 
not enter the human body and enjoy the fruit of speech, etc., if | 
am not the witness of the bodily and mental activities, like the 
king who enters the city, and witnesses the acts of commission 
and omission on the part of his subjects and officers, no one will 
know or care to know of My existence or My nature. Otherwise, 
| shall be Known as one who knows the nature of speech, and 
for whom the functions of speech, etc., combined, exist, just as 
the pillars, the walls etc., combined to form a mansion, exist, for 
the benefit of one who is not connected with their parts. 

He thought: “How shall | enter it? The two ways of entrance 
into this body, the aggregate of several parts are the forepart of 
the feet at one end, and the crown of the head at the other. By 
which of these two ways shall | enter this city, this bundle of 
causes and effects, this corporal aggregate?” 

The existence of this body, implies an owner for whose sake 
it exists. The senses perform their different functions, with the 
help of the intelligent soul who dwells within this body. It is the 
soul who guides this body. It is the soul who guides and directs 
the mind and the senses. Just as a house, which is built by 
various materials, is intended for the residence of man who is 
quite different from the materials, so also this body, which is 
composed of various materials, must be intended for the 
residence of one intelligent being (Atman), who is quite 
different from the elements of which this body is composed. 


The Atman is like a king dwelling in the palace of this body, or 
nine-gated city. The various organs are doing their respective 
duties in order to serve and please the king, the Atman. 


a wana dtd aaraa grat maea l Ger aghat 
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12. Then He opened the suture of the skull and entered by 
that door. That door is called the Vidriti, the ‘cleft’. It is verily the 
Nandana, the place of bliss. He has three dwelling places (in 
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the body) and three dream states. This is His dwelling place, 
this is His dwelling place, this is His dwelling place. 


Notes and Commentary 


Sah—He. Etameva—this. Simanam—suture of the skull. 
Vidarya—having opened. Etaya dvara—by that door. 
Prapadyata—entered. Sa esha—this. Vidriti—that which is 
torn open. Nama—is named. Dvah—door. Tat—therefore. 
Etat—it. Nandanam—the place of bliss. Tasya—his. 
Traya—three. Avasatha—abode. Traya—three. Svapna— 
dream. Ayamavasatha—this abode. 


He, the Lord, thought thus: ‘I shall not enter by the forepart of 
the feet. My servant, who carries out my orders, can enter 
through this path. | shall enter through the suture of the skull, 
through the Sushumna’. The Lord cut open the head, along the 
line where the two skulls unite, and entered the body. This 
entrance is well known to all, because one experiences the 
cooling sensation when the crown of the head is anointed with 
oil. As the passage is made by cutting open the head, it is 
called Vidriti, the cleft. 


The other openings, like the ear, etc., are ordinary ways 
meant for Agni, etc., who are the servants of the Lord. 
Therefore, they are not perfect and cannot produce full 
pleasure. This door is intended for the Lord alone. Therefore, 
this is called Nandana or the door of bliss. This is called 
Nandana because the soul, departing by this door 
(Brahma-randhram), rejoices in Parabrahman. 


To Him, Isvara, who having created thus, entered the body 
as Jivatman, there are three abodes, just as a king may have 
three cities for his residence—the right eye during the waking 
state, the mind or the throat in the dreaming state, and the heart 
in the deep sleep state. Or, the following may be the three 
abodes—the body of the father, the womb of the mother and 
one’s own body. 


The three states of dream are the waking, the dreaming and 
the deep sleep states. It may be objected that the waking state 
being a normal conscious state, cannot be described as 
dream. That is not so. It is certainly a dream. How? There is no 
realisation of one’s true Atman, and the objects and 
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experiences of the world, when compared with the experiences 
of Self-realisation, are as unreal as the objects and 
experiences of the dream-world. Self-realisation alone is 
absolute consciousness, which is real, unchanging and 
permanent. All other states of consciousness are relative and 
unreal. They are but dreams caused by Maya. 


The right eye is the first abode. The mind is the second. The 
cavity of the heart, or the heart-ether, is the third. 


‘This is the dwelling place’ is only a repetition of what has 
already been said. This is repeated by way of emphatic 
assertion. Isvara, mistaking Himself as Jiva, lives in these 
abodes alternatively. He sleeps for a long time with His 
self-born consort, ignorance, and does not awake, though 
subjected to the intense hammerings of sorrow, caused by 
many hundreds of thousands of calamities. 


a wid yraa arafeateta | a vda 
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13. When born (in the form of Jiva when the highest Self had 
entered the body), he reflected with reference to the elements. 
He gazed round upon the creatures. How should he speak of 
any other? What else, besides the Atman, is there for me to 
name? There is none. How could he desire to declare any other 
thing different from him? (He found nothing else but the reality of 
the soul). He saw, verily, this Purusha, the Brahman, 
all-pervading. He said to himself: ‘Oh, | have seen this’. 


Notes and Commentary 


Sah—He. Jatah—born (in the form of Jiva). Bhutani—all 
beings. Abhivyaikhyat—looked round with a special watchful 
eye, comprehended. /ha—here. Anyam—other. Vavadishat— 
could proclaim or declare. Sah—He. Etam—this. Eva—verily. 
Purusham—the Purusha. Brahma—Brahman. Tatamam— 
all-pervading. Apasyat—saw. /Idam—this. Adarsam—have 
seen. /ti—thus. 


He being born, i.e., having entered the body in the form of 
Jiva, or the individual soul, knew and talked of the Bhutas. He 
assigned names to all objects. He recognised that all objects, 
all elements are identical with himself. In this Mantra, the 
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existence of anything save the Atman is denied. What else 
except the Atman is there for me to name? There is none. The 
Jivatma sits at the feet of the preceptor, gets spiritual 
instructions, disciplines himself, hears the Srutis, reflects and 
meditates. He, thus, attains the right knowledge of the Self. He 
realises that everything is Brahman only, and that this world 
and body are mere superimpositions. 

When the preceptor, who is endowed with great 
compassion, beats in the ears of the aspirant, the sounding of 
the great Vedantic text, Mahavakya, like ‘Tat-tvam-asi’, whose 
sound wakes up the knowledge of Brahman, he (the individual 
soul) realised his self as Brahman, the Creator, dwelling in the 
body, yet all-pervading like the ether. He cried: ‘I have seen this 
Brahman, the real essence of my Atman. | have realised that 
this Brahman is of the nature of my own Self. Brahman and my 
Atman are identical’. 

Iti: The elongation in ‘Iti’ of the vowel, is to indicate deep 
deliberation or prolonged thought on the part of the individual, 
who, at last, realises that his self is identical with the infinite or 
the Supreme Self. It also indicates the joy of success which he 
experiences after deep reflection. 

The substratum for this world is Brahman. This world is 
superimposed on Brahman, on account of ignorance. 
When the superimposition (Adhyasa) is sublated through 
knowledge of Brahman, the aspirant realises: “All indeed 
is Brahman. There is nothing except Brahman. Brahman is 
the only reality. Brahman is the all-pervading pure 
consciousness’. 


The Jiva desired to see what other Principle, besides his 
own intelligent Self, could there be behind this world of 
phenomena. He saw the all-pervading Brahman and 
expressed great wonder: ‘I have seen it!’ 
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14. Therefore, he is called Idandra. Idandram is verily His 
name. Though he is Idandra, he is indirectly called Indra. The 
gods are fond of being called by indirect names, as it were. 


Notes and Commentary 


Tasmat—therefore. Idandra nama—of the name Idandra. 
Idandro havai nama—he who is called Idandra. /dandram 
santam—being Idandra. Tam—Him. Parokshena—indirectly. 
Indra—Indra. Iti—thus. Achakshate—they call. Hi—because. 
Paroksha priya iva hidevah—the Devas are fond of, as it were, 
being called by indirect names. 

Idandra: literally means It-seeing. As he saw the 
all-pervading Brahman directly as ‘Idam’, this, therefore, the 
Paramatman is called ‘Idandra’. The knowers of Brahman are 
afraid of addressing Brahman, the Lord of all, directly, because 
He is the most adorable Being. Therefore, Brahman, who is 
really Idandra, is called by the indifect name, Indra, in prayer 
and worship. The Srutis describe Brahman as Idandra. 

Even in this world, all respectable persons who are worthy of 
being revered, such as father, mother, Gurus, teachers, etc., 
are never called by their own name, by their inferiors. They are 
addressed as Pitaji, Mataji, Guruji, Swamiji, etc. They all like to 
be called thus. 

The gods are fond of being addressed indirectly, because 
they are worthy of adoration. When that is the case, what 
should be said of Mahesvara, who is the Lord of lords, the Deity 
of all the deities. The repetition ‘Paroksha priya iva hi devah’, 
‘Paroksha priya iva hi devah’, is to indicate the close of the 
present chapter. 


Here ends the Third Section. 
SECTION IV 
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1. First, indeed, the germ is in the man. That which is semen, 
is the essence of strength or vigour, drawn from all his limbs. 
He bears himself within his self alone. When he deposits it in 
the woman, he causes it to be born. This is its first birth. 


Notes and Commentary 


Purushe—in man. Ha va—indeed. Aditah—first. Ayam— 
this. Garbhah—the seed or germ. Bhavati—becomes. Yat— 
which. Etat—this. Reta—seed. Tat—that. Etat—this. 
Sarvebhyah—all. Angebhyah—limbs. Teja—essence of 
strength or vigour. Sambhutam—become. Atmanam—the Self. 
Atmana—in the self. Bibarti—bears or holds. Tat—that. 
Yatha—when. Sthriyam—in the fire of the woman. 
Sinchati—places or deposits. Atha—then. Enam—this. 
Janayati—produces. Asya—its. Prathamam—tirst. 
Janma—birth. 


Jiva, prompted by desires due to ignorance, performs 
Karmas or rituals and reaches gradually the region of the moon 
(Chandraloka), by the path of smoke, to reap the fruits of his 
Karmas, and comes down along with the rain to this world, after 
his Karma is exhausted. Enveloped in food, he is offered as an 
oblation in the fire of man. The Jiva takes his seat in the grain. 
The grain becomes the food of man, and is changed into the 
vital fluid (semen). 


The traveller in Samsara, first becomes semen in man, 
through the Rasas (blood). This semen is the quintessence 
drawn from all the component parts, or organs, or limbs of this 
body, the result of food. The first conception of Jiva is in man, in 
the body of the father. 


The seed or semen constitutes, as it were, his very self. The 
very virility of man depends on this alone. It is called the Atman, 
as it is the very essence of the man. 


He supports this Atman. He is himself conceived in the form 
of semen, in his Atman, i.e., the body. He carries himself within 
himself, because his bodily essence only is transformed into 
the semen, and is lodged in him. When he sheds this seed in 
the womb of his wife, when she is fit to conceive, he deposits it 
in the fire of the woman. (This is a kind of oblation.) Then the 
father gives birth to it, which he had borne in the form of semen, 
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when the semen is shed into the womb of a woman. This is the 
first birth of the Jiva, or man travelling in Samsara. This is his 
first manifested state. 

Srutis declare: ‘This Atman (Purusha) offers that Atman 
(semen) to that Atman (woman).’ 


afa arenas mes aa tangy aa aAA A eae 
ardran Ta VTA 112 N 


2. That seed becomes one with the woman, as her own limb, 
as the parts of her own body. Therefore, it does not produce 
any suffering to her. She nourishes his (the husband's) self, 
thus, within her. 


Notes and Commentary 


Tat—that. Sthriyva—of that woman. Atmabhuyam—becomes 
one and the same with the form of a woman. 
Tasmat—therefore. Yenam—her. Svamangam—one’s own 
limb. Na hinasti— does not produce suffering. Sa—she. Atra 
gatam—which remains in her. Atmanam—self. 
Bhavayati—nourishes. 

When the semen has been transferred to the woman, it 
becomes her very self. It remains inseparable from her, just as 
it was part and parcel of the father. It is like her own limb, such 
as her hand or foot. That is the reason the foetus or the child in 
the womb, does not produce any injury or pain to the mother, as 
a carbuncle or abscess does. The pregnant woman knows that 
her husband’s self had entered her womb, and she carefully 
nourishes it by abandoning foods which are injurious to the 
foetus, and by taking such foods which are wholesome and 
favourable to it. 


m wate wrafaaen vata a at a faufd aisa va 
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3. As she becomes the nourisher of his self within her, so she 
also should be nourished. The woman bears the son in her 
womb. He (the father) nourishes the child just before and after 
its birth. In nourishing the child just before and after its birth, he 
nourishes himself alone for the continuation of these worlds. 
Thus are these worlds of progeny perpetuated. This is his 
second birth. 


Notes and Commentary 


Sa—she. Bhavayitri—nourisher. Bhavayitavya—(therefore 
she also) should be nourished. Bhavati—becomes. Tam—him. 
Stri—woman. Garbha—in womb. Bibharti—holds or bears. 
Sah—he. Agra eva—even prior to (the birth of the child). 
Kumaram—child. Janmanah—birth. Agre adhi—before and 
after. Adhibhavayati—nourishes. Sah—he. Yat kumaram— 
which child. Janmano-agre adhi bhavayati—nourishes before 
and after birth. Atmanameva bhavayati—nourishes himself. 
Esham—these. Lokanam—worlds. Santatya—progeny. Evam 
santata—thus continuous. Hi ime—verily these. Lokah— 
worlds. Tadasya—of his. Dvitivam—second. Janma—birth. 


‘The father nourishes the child just before and after birth, by 
performing such natal ceremonies as Jata Karma. When he 
nourishes the child by such ceremonies, he nourishes his own 
self, because it is the father’s self only that is born in the shape 
of the son. These religious Samskaras, which are performed 
during pregnancy and after the birth of the children, enable 
them to tread the path of righteousness. 


Itis said in the Srutis: ‘The husband enters the wife’, etc. Itis 
for maintaining the unbroken continuation of this world-cycle, 
that the father produces himself in the shape of the son and 
nourishes him. If none produces children, the world-process 
would indeed cease. The worlds continue as a stream on 
account of procreation of children. Therefore, procreation 
should be done for the continuation of the world, but not for 
obtaining emancipation. 

When the Jiva, the Samsarin leaves the mother’s womb as 
son, he takes his second birth, or second manifested condition, 
in contradistinction to his form as semen. 
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4. That son, who is his very self, is made his substitute for the 
performance of virtuous deeds. This, his other self (the father’s 
self), having discharged his duties and attains old age, departs 
from this world. He, while departing, hence is born again. This 
is his third birth. 


Notes and Commentary 


Sah—he. Ayam—this. Atma—self. Punyebhyah—virtuous. 
Karmabhyah—for deeds. Pratidhiyate—is made substitute. 
Athasyayamitara—then his other. Atma—self. Kritakritya— 
having discharged his duties. Praiti—departs. Sah—he. 
ltah—hence. Prayanneva—having departed. Puna—again. 
Jayate—take birth. Tadasya—that his. Tritiyam janma—third 
birth. 


The son is made by the father, as a substitute in his stead, to 
perform all the virtuous deeds enjoined in the scriptures. He 
now represents the father in whatever actions he had to do. 


It is said in the Vajasaneyaka: ‘Commanded by my father, | 
am Brahman. | am sacrifice’. It is said in the Brihadaranyaka 
Upanishad that when a man is about to die, he should call his 
son and tell him all what he wanted to do. The father addresses 
his son thus: “You are Brahman. You are Yogin, you are Loka, 
i.e., recite the Vedas which | had to recite, perform the 
sacrificial rites which | had to perform. Attain the worlds which 
would be obtained by me. Complete all the works that | have 
left undone or half done”. The obedient son says: ‘Yes, | am 
Brahman, | am sacrifice’. He agrees to complete the works of 
his father. 


Then having entrusted all his responsibilities to his son, 
having accomplished his duties by fulfilling the three kinds of 
obligations or debts, and having attained old age, the father 
dies. After leaving this body, he takes like the caterpillar, 
another body as determined by his Karma. The birth which he 
is to take after his death, is his third birth. 
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The first birth of the person, subject to Samsara, is from the 
father in the form of semen. The second birth of the same 
person is in the form of son, in relation to his mother. When the 
third birth of the same person has to be explained, how is it said 
that the rebirth of the father after his death, is the son’s third 
birth? There is no flaw, because the identity between the son 
and the father has already been spoken of. It is intended to 
mean that father and son are one and the same. The son also, 
having entrusted all his responsibilities to his son, dies, and is 
born again like the father. 


The Sruti means that whatever has been said in one place is, 
in reality, to be understood in another place, the father and the 
son being one and the same self. 


It is said in the Brihadaranyaka Upanishad that the soul 
prepares a subtle body known as Ativahika Sarira, out of the 
subtle elements of the present physical body, just before it 
leaves the present body. It leaves the gross body only after 
getting this subtle body. It remains in this subtle body till it gets 
another physical body. This is the third birth of the son. 

There are three kinds of debts: (1) The debt to the gods 
(Deva Rina), which is discharged by the performance of 
sacrifices. (2) Debt to the forefathers (Pitri Rina), which is 
discharged by begetting son and continuing the line. (3) Debt to 
the Rishis (Rishi Rina), which is discharged by the study of the 
scriptures and dissemination of knowledge among others. 


agag | wt a aadaradang carat aAA fear | 
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5. It was declared by the Rishi (Vamadeva): “While in the 
womb, | knew all the births of the gods. A hundred iron-holds 
held me down. | burst through them with speed like a hawk”. 
Thus spoke Vamadeva, even while lying in the womb. 


Notes and Commentary 


Taduktam—it was declared. Rishina—by the Rishi 
(Vamadeva). Garbhe—in womb. Nu—verily. San—being. 
Esham—these. Avedamaham—| knew. Devanam—of Devas. 
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Janimani—births. Visva—all. Satam—hundred. Mam—me. 
Pura—house or body. Ayasi—made of iron. Apakshan—held. 
Adha—down. Syenah—(like a) hawk. Javasa—quickly. 
Niradiyam—have rent. /ti—thus. Garbhe—in womb. Eva— 
only. Sayana—lying. Vamadeva—Rishi Vamadeva. Evam— 
thus. Uvacha—said. 


Man travels in Samsara in rotation, and migrates from one to 
the other three states. He is caught in the wheel of births and 
deaths. On account of ignorance, he is hurled into the ocean of 
Samsara. He in some stage or other, realises through 
strenuous struggle, the Atman as described in the Srutis, and 
attains emancipation, like Rishi Vamadeva. He releases 
himself from the meshes or fetters of Maya, understands the 
mystery of birth and death and realises the glory of his own 
Self. He feels that all his worldly ties are cut asunder, and that 
he has achieved the summum bonum or the ultimate aim of life. 


While Vamadeva was dwelling in the womb of his mother, he 
came to know of all the births of all the gods, like Vak, Agni, etc. 
This was due to his meditation in his many previous births. 


Hundred: i.e., many. Purah—bodies. Bodies, which were like 
impenetrable iron houses, guarded me from extricating myself 
from the fetters or meshes of Samsara. Just as a hawk cuts 
underneath the net in which it has been caught, and escapes, 
so | have come out quickly on account of the strength, due to 
my knowledge of this Atman. Rishi Vamadeva spoke thus, 
even when dwelling in the womb. This is a great wonder 
indeed! 


The bodies are compared to the strong iron-holds, as they 
imprison the Jiva within their folds. It is extremely difficult to 
come out of the body prison. It is very hard to break this body, 
just as it is difficult to break the strong iron-holds. Knowledge of 
the Self alone can destroy this body. 


Rishi Vamadeva got illumination even while dwelling in the 
womb, on account of the discipline and meditation, which he 
practised during his previous births. The process of purification 
had gone on in his previous births. That is the reason the 
knowledge of Atman dawned in him even before his actual 
birth. Ashtavakra also spoke to his father while remaining in the 
womb. 
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6. He (Rishi Vamadeva) became the knower of the Atman 
and became identical with the supreme Self. He betook to his 
upward path, and after the destruction of the body, attained all 
desires in the heavenly world and became immortal, became 
immortal. 


Notes and Commentary 


Sah—he. Eva—thus. Vidvan—knower of Atman (Rishi 
Vamadeva). Asmat—this. Sarirabhedat—destruction of the 
body. Urdhvam—up, above. Utkramya—after passing. 
Amushmin—in this. Svarge loke—in heaven worlds. Sarvan 
kaman—all desires. Aptva—having enjoyed. 
Amrita—immortal. Samabhavat—became. 


Rishi Vamadeva_ attained Self-realisation through 
knowledge of Atman. He came out of this body, which is as 
impenetrable as a strong iron hold, and which is created by 
ignorance, by drinking the nectar of the knowledge of the 
supreme Self. He freed himself from the grip of Samsara, which 
is infested by hundreds of various miseries or ills, due to 
recurring births and deaths. He attained freedom on account of 
the annihilation of ignorance, which is the seed for embodied 
existence. He rose upwards from the Samsara after the 
dissolution of the body, i.e., the final ceasing of the continuity of 
the stream of embodied existence, caused by Avidya, 
ignorance, became one with the supreme Self and attained 
immortality in his own Self, which is described as undecaying, 
deathless, immortal, fearless, omniscient, beginningless, one 
without a second, endless, all-pervading and sweet with the 
nectar of wisdom. 


The liberated sage obtains all desires, even while living, by 
the knowledge of the Atman. The repetition of Samabhavat 
(attained) is to indicate the conclusion of the knowledge of the 
Atman, with its fruit and its illustration. 
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Vamadeva attained Videha Mukti, or disembodied salvation, 
after the fall of the body. Svarga loke means ‘in his own Atman’, 
according to Sri Sankara. It means the bliss of Brahman, 
Moksha. It does not signify, here, heaven. 


Here ends the Fourth Section. 


SECTION V 
ASAR SAUTE He: A ATT Aa AT UVa BA AT 
qN aa aT ma RaR Aa aT aa SATA Aa AT FAG 
arearg a Aa 112 UI 


1. Who is this Atman whom we worship? Which of the two is 
He, that Atman the real or the phenomenal, the Nirupadhika or 
Sopadhika? Whether he, by whom one sees, or he, by whom 
one hears, or he, by whom one smells the scents, or he, by 
whom one utters the speech, or he, by whom one knows what 
is tasteful and what is not tasteful? 


Notes and Commentary 


Kah—what. Ayam—this. Atma—Atman. /ti—thus. Vayam— 
we. Upasmahe—worship. Katharah—of which kind. Sah—He. 
Atma—Atman. Yena—by which. Va—verily. Rupam—form. 
Pasyati—sees. Yena—by which. Va—verily. Sabdam—sound. 
Srunoti—hears. Yena—by which. Va—verily. Gandha— 
scents. Jighrati—smells. Yena—by which. Va—verily. 
Vacham—speech. Vyakaroti—utters. Yena va—by which 
again. Svadu—taste. Cha—and. Asvada—distaste. Cha— 
and. Vijanati—knows. 


The seekers after Brahman, who were longing for attaining 
immortality, who were anxious to get rid of their finite Jivahood 
(Jivabhavatva), which is impermanent, subject to the operation 
of the law of cause and effect, who were desirous of freeing 
themselves from the bondage of Samsara, who were desirous 
of achieving the goal of universal selfhood (Sarvatmabhava) 
with the help of Brahma-vidya, the science of the Self, which 
preceptors like Rishi Vamadeva and others, by their realisation 
and by their teachings in the scriptures, have rendered very 
clear, questioned each other in order to determine who the 
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Atman was. They began to enquire: “Who is this Atman? Who 
is this Atman whom we are striving to realise as our own Self. 
How shall we directly worship that Atman whom Vamadeva 
worshipped and attained immortality?” When they were thus 
questioning each other, there flashed upon their minds the 
recollection of a former text (III-11&12), wherein reference has 
been made to the entry of the two Purushas into the 
body—“Brahman entered the Purusha through the forepart of 
the feet”. “He split open the skull and entered the Purusha by 
this passage.” 

Here two Brahmans, the individual soul and the universal 
Soul, have entered the body from the opposite directions. They 
are both the Atman of this body. But one of them must be the 
Atman, fit to be worshipped or meditated upon. Then who is he 
that is to be meditated upon? 

They again questioned each other. A thought regarding the 
differentiation of these two arose in them. How? Two entities 
exist in this body, one who serves as an instrument of 
cognition, by whom, with the help of various senses, anything is 
perceived, and another who remembers the impressions of 
objects perceived by the other senses. Of these two, the one 
through whose instrumentality cognition takes place, is not fit to 
become the Atman, because it is only an instrument. The seer, 
the Atman who stands behind all the senses and the mind, 
must be meditated upon. 

Who is it that cognises? By whom is it then known? This is 
the answer: By that which having become sight, sees form; by 
that which having become hearing, hears sounds; by that 
which having become the sense of smell, smells the odours; by 
that which having become the organ of speech, utters speech 
consisting of names, such as cow, horse, good, bad, etc.; and 
by that which having become the sense of taste, knows what is 
sweet and what is not. 


ada eed wad | Baa fad vad Ae 
gR ata: RA: daca : ag: Hat aw sta | 
yaha raaa arate sated 112 11 
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2. This which is known as the heart, this mind, 
consciousness, mastery, knowledge of arts, comprehension, 
power of retaining import of books, perception, fortitude, 
reflection, independent power of thinking, distress of mind 
caused by diseases, etc., memory, volition, application, any 
pursuit for maintenance of life, desire, desire for the company 
of women, all these are indeed the names of consciousness. 


Notes and Commentary 


Yet—what. Etat—this. Hridayam—heart. Manah—mind. 
Cha—and. Etat—this. Samjnanam—consciousness. Ajnanam 
—mastery. Vijnanam—knowledge of arts. Prajnanam— 
comprehension. Medha—power of retaining the import of 
books. Drishtih—perception. Dhritih—fortitude by which the 
drooping body and the senses are kept up. Matih—reflection. 
Manisha—independent power of thinking. Jutih—distress of 
mind caused by diseases, etc. Smritih—memory. Sankalpah— 
volition. Krituh—application. Asuh—any pursuit for the 
maintenance of life. Kamah—desire. Vasah—desire for the 
company of women. /ti—thus. Sarvani—all. Eva—verily. 
Ftani—these. Prajnanasya—of consciousness. Namadheyani— 
names. Bhavanti—become. 


It is said in Kaushitaiki Upanishad: “that the heart is the very 
essence of men; the mind is the very essence of the heart, and 
that from the mind waters and Varuna were created; from the 
heart, the mind and from the mind, the moon”. That same heart 
and mind being one only, appear as many. 


By this one mind becoming the eye, one beholds forms and 
colours; by this becoming the nose, one smells; by this 
becoming speech, one speaks; by this becoming the tongue, 
one tastes. He cogitates through the mind and determines 
through the intellect. The knower knows everything through 
this one sense. This one sense discharges the functions of all 
organs of knowledge, and brings all varieties of knowledge to 
the cogniser. 


It is said in Kaushitaki Upanishad: “Reaching the organ of 
speech by wisdom, one obtains all names by speech. 
Reaching the eye by wisdom, one beholds all forms and 
colours by the eye”. It is said in the Vajasaneyika also: “One 
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sees by the mind alone and hears by the mind alone. One 
knows forms by the heart”. Therefore, it is well known that the 
organ termed heart or mind is the means of the perception of all 
objects. It is the one instrument of knowledge through which 
one can know the functions of all sense-organs. 


The Prana is identical with it. It is not different from the heart. 
The Brahmana says: “What is called Prana is indeed Prajna 
and what is called Prajna is Prana”. In the Prana-dialogue, it 
has been said that Prana is only the combination or the 
aggregate of the senses. Therefore, Brahman who entered by 
the feet is not fit to be the Brahman to be worshipped or 
meditated upon, because it is an adjunct, it plays only a 
subordinate part, itis only a means of perception to the knower. 


The knower, the Atman, for whom the functions, hereafter 
described, of the sense called the heart or the mind, are the 
means of perception, can alone be the Atman fit to be 
worshipped by us. Thus, the seers decided. The functions of 
the mind which relate to both, what is subjective and objective, 
and which serve as a means of perception to Brahman, who is 
consciousness itself, and whose cognition results from his 
being conditioned by Antahkarana, are thus explained. 


Samjnana, Ajnana, etc., which are the functions of the mind, 
are the means of perception to the knower. They become 
conditions to Brahman. 


Prana is a Karana or sense-organ. Therefore, it cannot 
become the fit object of meditation. The Sruti proceeds to infer 
the existence of Brahman, the cogniser or knower, through the 
Vrittis of the mind such as Samjnana, etc. There must be one to 
witness the operations of the mind. That silent witness is 
Brahman. The senses, the mind and the Vrittis acquire their 
power, intelligence and illumination from the silent Witness, 
who is self-luminous and all-powerful and all-wise. Brahman is 
distinct from the senses, sense-perceptions, mind and the 
various Vrittis of the mind. It is the unchanging, self-luminous, 
self-existence, constant Witness of all mental modifications. 


Us ala Seg UT Toate ae tar sa a Gel wear 
gid argent arat vatdiviteraritar a gaffa | 
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3. This Brahman, this Indra, this Creator, all these gods, 
these five great elements, earth, air, ether, water, fire, all these 
small creatures, these others, the seeds of creation, these 
egg-born (oviparous), the womb-born (viviparous), sweat-born, 
sprout-born, horses, cows, men, elephants, whatever else 
which breathes and moves and flies and is immovable—all 
these are guided by wisdom and are supported by wisdom. The 
universe has wisdom for its guide. Wisdom is the basis or stay 
of all. Verily wisdom (Prajnanam) is Brahman. 


Notes and Commentary 


Esha—this. Brahma—Brahman. Esha—this. /ndra—tndra. 
Esha—this. Prajapati—creator (Hiranyagarbha). Ete—these. 
Sarve—all. Devah—gods. Imani cha panchamabhabhutani— 
these five great elements. Prithivi—earth. Vayu—air. Akasa— 
ether. Apah—water. Jyotishi—fire. Iti—thus. Etani—these. 
Imani cha kshudra misrani—these multiple of small creatures. 
Beejani cha itarani—these other seeds. Andajani—egg-born. 
Jarujani—womb-born. Svedajani—sweat-born. Udbhijjani— 
sprout-born. Asvah—horses. Gavah—cows. Purushah—men. 
Hasthinah—elephants. Yatkimcha idam—whatever here. 
Prani—that lives. Jangama—that which moves or walks. 
Pataricha—that which flies. Yatcha—and those. Sthavaram— 
unmoving. Sarvam—all. Tat—that. Prajnanetram—that which 
has Prajna as its controller. Prajnane—in Brahman or 
consciousness. Pratishtitam—established. Prajnanetra— 
having knowledge as its basis. Lokah—the world. 
Prajna—knowledge or consciousness. Pratishta—basis or 
stay. Prajnanam—consciousness absolute. Brahman—Brahman. 


This Atman, who is of the nature of consciousness, is the 
lower Brahman (Apara Brahman), called Hiranyagarbha or 
cosmic Prana, is the life-principle (Prana or Kriyasakti) dwelling 
in all bodies. He (Hiranyagarbha) has entered the reflecting 
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medium of the inner sense-organ (Antahkarana), and appears 
like so many reflectors of the sun in various sheets of water, 
and is described as Prana and Prajnanatma. He is Indra, 
because of his qualities, or the Lord of the Devas. He is 
Prajapati, the first born, who has a body and form, from whom 
all the protectors of the world, fire, etc., were born from the 
cavity of the mouth, etc., fashioned in the Virat Purusha—the 
lump described in Section |. He is also Agni and all other gods. 
He is, again, the five elements which are the material cause of 
all bodies, viz., earth, etc. He is all that is food and is fit for food. 


He constitutes all the lower forms of creatures, such as 
serpents, etc. The several beings are divided into distinct 
classes. What are these? They are: those born of eggs, like 
birds; those born of womb, like men (Jaru, Jarayu); those born 
of sweat, like lice, etc.; those born of seed, like trees; horses, 
cattle, men, elephants, that which moves, that which flies with 
its wings, in the sky, and that which is immovable. All these are 
under the sway of Prajna (Prajna-netram). 


Prajna is consciousness. Prajna is Brahman Himself. That 
which is controlled by this is Netram. Netram is that by which it 
is guided. Prajna-netram means that the whole world which 
has Prajna as its controller. Brahman is the cause of the 
world-manifestation. Brahman is the light of this universe. The 
universe depends upon Brahman during creation, preservation 
and destruction. 


Prajna-netro-lokah may mean also that the universe has 
wisdom for its eye. Wisdom is the basis, or mainstay, of all the 
universe. 


All objects from Brahma, down to a tiny worm or clod of 
earth, the whole of the subjective and the objective world are all 
different manifestations of the same Brahman. They solely 
depend upon Brahman. Hence, all these have been called here 
as Prajna-netra, i.e., what is manifested by Prajnana or 
wisdom. Therefore, wisdom (Prajnanam) is Brahman. 


That Brahman, who is free from all conditions, and is 
untainted, pure, actionless, peace, secondless, knowable by 
elimimating all distinguishing attributes, as ‘not this’, ‘not this’, 
and beyond all word and thought, becomes the omniscient 
Isvara, Lord of all, Antaryamin, the inner ruler or the universal 
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controller, and guide of the common seed of the whole 
unmanifested world, through His association with Maya. 


The same Brahman becomes Hiranyagarbha when He 
identifies Himself with the intellect, which is the seed of all the 
manifested world. He also becomes the Virat, known as 
Prajapati, who issues from within the cosmic egg with a body. 
He is the first embodied being. He becomes a Devata, 
springing from the same cosmic egg, and bears the name of 
Agni. Similarly, Brahman acquires several names according to 
the several bodily limiting conditions. From Hiranyagarbha 
down to the smallest worm, Brahman receives different names 
and forms under conditions of different bodies. 


Not only the common people, but even learned men regard 
this single entity, who is beyond all conditions differentiated 
thus by various Upadhis, limiting adjuncts, in various ways and 
consider it also as of various kinds. The Srutis say: “some call it 
Agni, others Manu, Prajapati, some Indra, others Prana and 
others the eternal Brahman, etc”. 


When one attains knowledge of Brahman, the appearances 
and plurality vanish altogether. Secondless Brahman alone 
remains. The sage realises that the indwelling Atman in the 
body is the same as that which pervades the entire universe 
(Sarvatmabhava). All limitations, differences, distinctions and 
watertight compartments vanish, in toto. 


Prajnanam Brahma—Pure consciousness is Brahman. This 
is one of the Mahavakyas, great sentences, of the Upanishads. 
This is the Lakshana Vakya, because it gives a description of 
the nature of Brahman. The other three Mahavakyas are: (1) 
Aham Brahmasmi: | am Brahman. This is Anusandhana Vakya. 
This is contained in the Brihadaranyaka Upanishad of 
Yajurveda. (2) Tat-tvam-asi: Thou art That. This is Upadesa 
Vakya. The teacher says to the aspirant: ‘Thou art Brahman’. 
This is contained in the Chhandogya Upanishad of Sama Veda. 
(3) Ayamatma Brahma: This Atman is Brahman. This is 
Anubhava Vakya. The aspirant realises the identity of Atman 
and Para-Brahman, the individual soul and the Supreme Soul. 
This is contained in the Mandukya Upanishad of Atharva Veda. 


The Aitareya Upanishad begins with the text ‘Atma va 
idameka evagra asit—In the beginning, there was verily Atman 
alone’ and concludes with the text ‘Prajnanam Brahma—pure 
consciousness is Brahman’. 
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a Uda maaga eat cite 
TARTAN SYA: TAMA | SATA UY UI 


II gR aera: wave: || 
4. He was exalted to the state of Brahmanhood, on account 
of his knowledge of Atman. He left this world and obtained all 
that he desired, in that world of supreme bliss, and attained 
immortality. 
Notes and Commentary 


Sah—He (Vamadeva or any other sage). Etena—by this. 
Prajnena—kind of knowledge. Atmana—the Atman. Asmat— 
from this. Lokat—from world. Utkramya—having _ left. 
Amushmin—in that. Svarge—in heaven. Loke—world. 
Sarvan—all. _Kaman—desires. Aptva—having obtained. 
Amritah—immortal. Samabhavat—became. 


Any seeker after Truth, who knows the Self in the way 
explained, can attain immortality like Rishi Vamadeva. A 
liberated sage does not move to any world. He gets absorbed 
in the all-pervading Brahman. He realises that the individual 
soul is identical with Para-Brahman. 


The repetition of ‘Samabhavat’, ‘Samabhavat’ is to indicate 
the close of the chapter. 


Here ends the Section Fifth. 

Š area mA Am wat a afte sfa | 
arae ufet | Aqa n atrofteer: | i A aT werdheaar— 
Aaea anA | aed afecarhs | aag | 
agang aag AM | Aad AHA! Aa AANA! se 
Viet: mA: mA: 1 

U Š ma: maA: mA: 1 
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Thus ends the Aitareya Upanishad. 


SVETASVATARA UPANISHAD 


INTRODUCTION 


The Svetasvatara Upanishad is a small Upanishad. It 
contains 113 Mantras (verses). It is divided into six chapters. It 
belongs to the Krishna Yajurveda. Though it is not included in 
the ten major Upanishads, it is considered as an ancient and 
important Upanishad. It gets its name from the Rishi 
Svetasvatara who taught the truth contained in it to his disciples 
and aspirants. 


In this Upanishad, Siva or Rudra is declared to be the 
creator, preserver and destroyer of this world. He is the 
material and efficient cause of this world. He is spoken of as the 
highest deity. He is identified with the Supreme Brahman. 

The word ‘Svetasvatara’ means one who has controlled his 
senses (Sveta—pure, Asva—senses). Many of the Mantras of 
this Upanishad are quoted by the commentators of the 
Brahma-Sutras, in support of their doctrines. 

It presents a mixture of Vedanta, Sankhya and Yoga tenets. 
It treats of Brahman, Isvara, the Individual Soul, the Universe 
and Freedom. It gives a summary of the nature of the universe 
and the individual soul. It gives means of liberation for the Jiva 
who is chained to the wheel of birth and death. 


It treats of the discrimination between the individual soul, 
Isvara, the Universe and Brahman, the process of Yoga and its 
goal, its means, condition, intermediate states and ultimate 
result of practising Yoga. It treats of Yoga in its three forms, viz., 
Karma Yoga, Bhakti Yoga and Jnana Yoga. 


CHAPTER | 
oe ag maag | We at Yaw | ae de maag auiea 
qaae | at fafearag | 
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Om! May He protect us both (teacher and pupil). May He 
cause us both to enjoy the bliss of Mukti. May we both exert to 
find out the true meaning of the scriptures. May our studies be 
fruitful. May we never quarrel with each other. 


Om Santih, Santih, Santih! 


ER: 3% | geratfent Gated | fer SRO Heal Ha: TA TAT 
siam ha w a mRNT: | fA: aa Garay aang 
sa AENT 118 N 


1. Hari Om! The enquirers of Brahman converse (among 
each other). What is the cause? Is it Brahman? Whence are we 
born? By whom do we live? Where do we ultimately abide? By 
whom governed, in pains and pleasures, do we live our various 
conditions, O ye knowers of Brahman? 


Notes and Commentary 


Brahmavadinah—enquirers of Brahman. Vadanti— 
converse. Kim—what. Karanam—cause. Kutah—whence or 
why. Jatah smaah—we are born. Jivamah—do we live. 
Kena—by whom. Kva—where. Cha—and. Sampratishthah— 
finally rest. Adhishtitah—governed. Kena—by whom. 
Sukhetareshu—in pleasure and pain. Vartamahe—do we exist. 
Brahmavidah—knowers of Brahman. Vyavastham—rule. 

Kim karanam Brahma: What is the cause? Is it Brahman? 
What is the final cause of this world? Is it Brahman? What sort 
of a cause is Brahman? Is it the material cause, or the efficient 
cause, or both? What is the source for this life? Is there any 
supporter or controller or Inner Ruler for this life? On what are 
we established at the time of the destruction of this world 
(Pralaya)? What becomes of the soul after death? Does the 
soul exist after death? Or, is it annihilated completely? Is it 
absorbed in Brahman? Is there any supreme Lord who governs 
the Jivas, the individual souls? 


aa: aural Aada yeh aA: Goa sia Rre | 
GaN UAT A CATH UTaTaTCaTEMA TT: aS: RU 
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2. Time, inherent nature, law or necessity or chance or the 
elements or matter or a womb or a male, are to be considered 
as the cause. It is not a combination of these because of the 
existence of the soul (Atman). The soul (the individual soul) 
also is not free, as he is under the sway of pleasure and pain. 


Notes and Commentary 


Kala—time. Svabhavah—inherent nature. Niyatih—law or 
necessity. Yadriccha—chance. Bhutani—matter. Yoni—womb. 
Purushah—male. Esham—of these. Samyoga—combination. 
Anisa—not Lord of itself. 

The cause for this universe is here considered one by one 
and rejected as not satisfactory. 

Is Time Brahma (as cause)? No. The individual soul is not 
powerful. He cannot be the author of the creation. He is 
impotent over the cause of pleasure and pain. 


a SAAT GTA aaaea NRE TAO TSTH | 
a: rot Rae ae THRASH: 113 1 


3. They, who practised meditation, realised or saw as the 
cause of creation, the power of God (Devatma-Sakti) hidden in 
His own qualities (Gunas), which alone rules over all these 
causes (enumerated above in verse 2,) beginning with time 
and ending with the individual soul. 


Notes and Commentary 


Te—they. Dhyanayoganugatah—practising the Yoga of 
meditation. Apasyan—realised, saw. Devatma-saktim—the 
power of God. Svagunai—by the Gunas. Nigudham—hidden. 
Ya—who. WNikhilani—all. Tani—those. Karanani—causes. 
Kalatma-yuktani—beginning with time and ending with the 
individual soul. Adhitishthati—rules. Eka—the secondless. 

Meditation leads to realisation. Devatma-Sakti: this is the 
power of God. It is Maya. Its qualities are Sattva (purity, 
goodness), Rajas (activity, passion), Tamas (darkness, inertia). 
Svaguna refers to these three qualities. 
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4. We understand Him as a wheel, which has one felly with a 
triple tyre, with sixteen end parts, fifty spokes, twenty counter 
spokes, with six sets of eights, which has one rope of various 


forms, which has three different roads or paths, and which has 
one revolution for two traces. 


Notes and Commentary 


Tam—Him. Eka nemim—with one felly. Trivritam—with a 
triple tyre. Shodasantam—with sixteen end parts. 
Satardharam— with fifty spokes. Vimsatipratyarabhi—with 
twenty counter spokes. Ashtakai shadbhi—with six sets of 
eight. Visvarupaikapasam—with one rope of various forms. 
Trimargabhedam—with three different roads or paths. 
Dvinimittaikamoham—with each revolution which is the cause 
for two. 


God is meditated upon as the wheel of this universe. The 
circumference (Nemi) of the wheel represents nature, known 
variously as unmanifested ether, Maya, Prakriti, Sakti, Ajnana, 
etc. It is the cause on which the whole creation depends. 


The three tyres represent the three qualities of Sattva, Rajas 
and Tamas, or time, space and causation. 


The sixteen end parts represent the sixteen modifications or 
Vikritis of the Sankhya philosophy, by which the creation is 
completed. They are the five organs of knowledge, the five 
organs of action, and mind and the five gross elements, viz., 
earth, water, fire, air and ether. According to another 
explanation, the sixteen parts are the Virat, Sutratman, and the 
fourteen worlds. 


Fifty spokes: These consist of the five classes of ignorance, 
viz., Tamas (obscurity), Moha (illusion), Mahamoha (extreme 
illusion), Timira (darkness) and Andha-timira (utter-darkness); 
the twenty-eight disabilities; the nine Tushtis or satisfactions; 
and the eight Siddhis or perfections, viz., Tara, Sutara, 
Tarayanti, Pramoda, Pramodita, Proomodamana, Samyaka and 
Satpramodita. 
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The twenty counter spokes are the ten senses and their ten 
objects. These are the wedges to strengthen the spokes. 
Counter-spokes are pieces of wooden bolts, to secure firmly 
the spokes. 


Six sets of eight: (1) The eight producers of the Samkhya or 
the eightfold Prakriti, viz., the five elements, mind, intellect and 
egoism. (2) The eight constituent parts of the body (Dhatus), 
viz., external skin, internal skin, blood, flesh, fat, bone, marrow 
and semen. (3) Ashta Siddhis, or eight forms of superhuman 
powers, viz., Anima, Mahima, etc. (4) Eight mental states 
(Bhava), viz., virtue, unrighteousness, knowledge, ignorance, 
dispassion, attachment, superhuman power and want of 
superhuman power. (5) The eight deities, viz., Brahma, 
Prajapati, Devas, Gandharvas, Yakshas, Rakshasas, Pitris 
and Pisachas. (6) The eight virtues of the soul, viz., 
compassion, forbearance, absence of jealousy, purity, freedom 
from fatigue (Anayasa), auspiciousness (Mangalam), freedom 
from poverty (Akarpanya) and desirelessness (Nispriha). 

Three different roads are virtue (Dharma), vice (Adharma) 
and knowledge (Jnana). 

The rope is desire. It is of various kinds. 

Moha literally means delusion. Here it means revolution, 
with reference to the wheel. This revolution is the cause of two, 
viz., virtue and sin, or happiness and misery. 


uas aaga wren wera careers | 
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5. We understand Him as a river of five streams, from five 
sources, impetuous and crooked, whose waves are the five 
Pranas or vital breaths, whose original source is fivefold 
perception (the mind), which has five whirlpools, which is 
impelled by the velocity of the fivefold misery or pain, which is 
divided by the five kinds of misery, and which has five turnings 
or branches. 


Notes and Commentary 


Panchasrotombum—which contains the waters of five 
streams. Panchayonyugravakram—which has five sources, 
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impetuous and crooked. Panchapranormim—whose waves 
are the five Pranas. Panchabudhyadimulam—whose original 
source is fivefold perception, the mind. Panchavartam—which 
has five whirlpools. Panchaduhkhaughavegam—which is 
impelled by the velocity of five kinds of pain. Pancha- 
sadbhedam—which has fifty aspects. Sri Sankara reads as 
‘Pancha klesha bhedam—which is divided by five kinds of 
misery’. Panchaparvam—which has five branches. 
Adhima—we think or understand. 


1. The five senses represent the five streams. 
2. The five elements are the five sources. 
3. The five Pranas represent the waves. 


4. This universe is dependent on the mind only. If there is the 
mind, there is the universe, if there is no mind, there is no 
universe. In the superconscious state, Nirvikalpa Samadhi, the 
mind is annihilated. Therefore, the universe vanishes. 


5. The five objects of the senses, viz., sound, touch, colour, 
taste and smell (Sabda, Sparsa, Rupa, Rasa, Gandha) are 
called whirlpools, because the individual souls get drowned in 
them. 

6. The five kinds of pain are: the pain arising from existence 
in the womb, birth, old age, disease and death. 

Just as the water of a river has come from the ocean, and will 
go back to the ocean, so also this world has come out of 
Brahman, and it will get absorbed in Brahman. 


Basia adult ged afergat aA wera | 
yamani Uta a Aca gea AA 116, I 


6. In this infinite wheel of Brahman, in which everything lives 
and rests, the pilgrim soul, or the reincarnating Self, is whirled 
about, when he thinks that he and the Supreme Ruler are 
different or separate. He attains immortality when he is blessed 
or favoured by Him. 


Notes and Commentary 


Sarvajive—in which everything lives. Sarvasamsthe—in 
which everything rests. Brahmachakre—in the wheel of 
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Brahman. Hamsa—the pilgrim soul, or the reincarnating soul. 
Bhramyate —is whirled about. Amritatvam—immortality. 
Eti—attains. 


Hamsa: The Jiva is called Hamsa (pilgrim or traveller), 
because he travels along the road of Samsara. Hamsa literally 
means swan. Man takes several births, passes through various 
Yonis, and evolves gradually through various experiences. 
Ultimately, he becomes one with Brahman. This is compared to 
a pilgrimage. When the Jiva thinks that he is one with the 
Supreme Being, Brahman, he attains immortality. 


Brahmachakra: the wheel of Brahman is this world. 


Through the grace of the Lord only, one is endowed with the 
four means of salvation, gets a taste for Vedanta, and 
eventually realises his identity with the Supreme Self. 


TEMAAATTA F Hal Asa gT = | 
HAR maA fatecar Ai aa aca AAT: Io 1 


7. This is verily declared as the Supreme Brahman. In that is 
the triad. It is the firm support. It is the indestructible. By 
knowing what is therein, the knowers of Brahman become 
devoted to Brahman, merge themselves in It, and are liberated 
from birth. 


Notes and Commentary 


Supratishtha—firm support. Aksharam—the indestructible. 
Brahmavidah—knowers of Brahman. Tatparah—devoted to it. 
Yonimuktah—liberated from the womb, i.e., from rebirth. 


Etat—this, i.e., the absolute Brahman, without qualities. 
Trayam—the triad. They are the world, the individual soul and 
the cosmic soul. It may mean also the waking state, dream and 
deep sleep. The knowers of Brahman sublate the limiting 
adjuncts such as physical sheath, vital sheath, etc. through 
Vichara, enquiry, through the ‘Neti-Neti’ doctrine, and take out 
the inner essence, i.e., Brahman. They merge themselves in 
the essence. 


Supratishtha: Brahman is the firm support. He is the 


substratum for this world. The entire world rests in Him alone, 
after cosmic Pralaya or dissolution. 
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Yonimuktah: They are released from birth. They are freed 
from all the evils incident on birth, old age and death. 


AAPA AMAA DT aaah Utd ANNT: | 
STATA SATA ARPATATATA Ss ETA TACT: 112 UI 


8. The Lord supports this universe, which consists of a 
combination of the perishable and the imperishable, the 
manifest and the unmanifest. As long as the individual soul 
does not know the Lord, he is attached to the sensual 
pleasures. He becomes the enjoyer and is bound. When he 
knows the Lord, he is released from all fetters. 


Notes and Commentary 


Samyuktam—joined together. Ksharam—perishable. 
Aksharam—imperishable. Vyaktavyaktam—manifest and 
unmanifest. Visvam—universe. /Isa—the Lord. Bharate— 
supports. | Anisah—without the Lord. Bhoktri-bhavat— 
because of being the enjoyer. Badhyate—is bound. 
Sarvapasaih—from all fetters. Muchyate—is released. 

The ignorant Jiva, identifies himself with the body and the 
senses, and develops the Bhava that he is the enjoyer and 
actor (Karta-Bhokta). This is the cause for his bondage. Vyakta 
is the manifested universe. Avyakta is the unmanifested 
Mulaprakriti, which contains the seed for this manifested 
universe. 


Wat gaiman eat Ap NR | 
aag AIE Wendl aa Gar fara gaa 118 1 


9. The knowing Lord and the unknowing individual soul, the 
Omnipotent and the impotent, are both unborn. She (i.e., 
nature, Prakriti) too, who is connected with the enjoyer and 
objects of enjoyment, who causes the realisation of the enjoyer 
and the enjoyed, is unborn. When all these three are realised 
as Brahman, the Self becomes infinite, universal and inactive 
(free from the sense of agency or actor). 
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Notes and Commentary 


Jnajnau—the knowing (Lord) and the unknowing (individual 
soul). /sanisau—the Omnipotent and the impotent. Ajau—are 
unborn. Bhoktribhogyartha yukta—who is connected with the 
enjoyer and the objects of enjoyment. Ananta—infinite. 
Akarta—inactive. Bhavati—becomes. 

Maya is also unborn (Aja). She is the producer of all. She is 
the power of the Supreme Soul. The Triputi, or the triad, namely 
the enjoyer, the enjoyment and the objects of enjoyment, are 
her modifications only. As the Lord is endowed with the illusory 
power of Maya, He appears to have all those differences. 

The Atman is always the witnessing subject. He is always 
independent. Object is always dependent upon the perceiving 
subject. 

In Nirvikalpa Samadhi, superconscious state, the Triputi 
vanishes. The subject and the object become one. The Triputi 
melts in Brahman. On account of ignorance, the individual soul 
thinks that he is the doer and the enjoyer. This is the cause of 
human miseries and sufferings. When the individual soul 
realises his identity with the Supreme Soul, the sense of 
actorship vanishes. He realises his infinite nature, universality 
and absolute freedom. 


Ot uean garg Bi: AATCATATS TA Ta WH: | 
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10. Matter is perishable, but God (Hara) is immortal and 
imperishable. He, the only God, rules over the perishable 
matter and the individual souls. By meditating upon Him, by 
union with Him and by becoming one with Him, there is, finally, 
cessation of all illusion. 


Notes and Commentary 


Pradhanam—matter. Ksharam—perishable. Hara—God. 
Amritaksharam—immortal and imperishable. /sate—rules 
over. Yojanat—by union. Tattvabhavat—by becoming one with 
Him. Visvamayanivritti—cessation of all illusion. 
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Hara—the destroyer. God is called Hara, because He 
destroys all ignorance of the individual souls. 


Pradhana or the Mula-Prakriti, is not perishable in itself. It is 
without beginning (Anadi). It is unborn, Aja (vide verse I-9). Itis 
called perishable in order to show the difference between God 
and nature. The whole Nature vanishes for the sage, who has 
attained liberation. Therefore, nature is said to be perishable. 


Concentration ends in meditation. Meditation leads to 
Samadhi. The aspirant first attains union with the Lord. This is 
Savikalpa Samadhi. Then he merges himself in the Lord. He 
enters into His being. This is Nirvikalpa Samadhi. 


In the Gita you will find, “Jnatum, drashtum cha tattvena 
praveshtum cha—known, seen and also entered in it” (XI-54). 


In Savikalpa Samadhi, there is yet a slight difference 
between the meditator and the meditated. There is Triputi, or 
the triad. In Nirvikalpa Samadhi, there is Triputilaya. The Triputi 
entirely vanishes. Even the slight distinction disappears, 
because the meditator realises his identity with Dhyeya, the 
object meditated upon. Dhyata (meditator), Dhyanam 
(meditation) and Dhyeya become one. Meditation ceases here. 


ma ea adag: ett: FANT: | 
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11. By knowledge of God, all the bonds (of ignorance) are 
destroyed; there is cessation of birth and death, with distress 
destroyed. By meditating on Him, one attains the third state, 
viz., universal lordship at the dissolution of the body. All his 
desires are gratified, and he becomes one without a second 
(Kevala). 


Notes and Commentary 


Sarvapasapahani—breaking of all bonds. Aptakamah—one 
whose desires are gratified. Visvaisvaryam—lordship of the 
universe. 


When the meditator merges himself in the Lord, he becomes 
one without a second. This is the state of Kaivalya. How can 
desires remain now, when he becomes an Aptakama, when he 
attains suzerainty by becoming one with the Lord? All the 
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divine Aisvarya roll under his feet. Hence all his desires are 
satisfied. He cannot have any longing for worldly pleasures or 
objects. 


Klesas: ignorance and its effects. There are five afflictions 
—Avidya (ignorance), Asmita (egoism), Raga and Dvesha 
(likes and dislikes), and Abhinivesa (clinging to the mundane 
life). 


Tas aeaaeae ara: Ut afecea fe hR | 
ArT AT Aan a aca wa vies fae aera 1122 I 


12. This is to be known as eternally existing in one’s own 
Self. Truly, there is nothing higher than that to be known. When 
one recognises the enjoyer, the object of enjoyment and the 
dispenser or the Supreme Ruler, all has been said. This is the 
threefold Brahman. 


Notes and Commentary 


Atmasamstam—existing in one’s own Self. Jneyam—to be 
known. Veditavyam—to be known. Bhokta—enjoyer. Bhogyam 
—the enjoyed. Proktam—is declared in the Vedas. 


Knowing all these three kinds, viz., the enjoyer or the 
individual soul, the objects of enjoyment and the Dispenser or 
the Supreme Ruler as Brahman, one attains the final 
emancipation. 


The individual soul is, in essence, the eternal Brahman. He 
is not aware of his essential nature on account of Avidya, 
ignorance. He identifies himself with the physical body, on 
account of ignorance, and so he forgets all about his divine 
nature. Brahman, or the Eternal, exists in one’s own Self 
already, even before realisation. He is ever shining in the 
chambers of one’s heart, from eternity. Realisation is not 
achieving something. It is only knowing one’s own infinite 
nature by tearing the veils, by annihilating the ignorance, by 
cutting asunder the three knots or Hridaya-granthis, viz., 
Avidya (ignorance), Kama (desire) and Karma (action). 

By knowing Brahman, everything else will be known. 
Knowledge of the Self is the highest. There is nothing to be 
known beyond this. Brahman is the substratum for everything. 
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Just as one will have knowledge of all products of clay, if he 
gets knowledge of clay, so also one will have knowledge of 
everything, if he attains knowledge of Brahman. That is the 
reason Saunaka asked Angiras, “Kasmin bhagavo vijnate 
sarvam idam vijnatam bhavati—what is that, by knowing which, 
everything else is known?” (Mundaka Upanishad). A knower of 
Brahman can give answer for any question, on any secular 
science, even though he has not studied the science, because 
he has tapped the very source of all knowledge. 


akdin ators yA gyd ta a ATN: | 
a Ws waa aAa A mA BF 1123 11 


13. As fire is not perceived when it is latent in its cause, the 
firewood, and yet there is no destruction of its subtle form, 
because it is again perceived in its cause, the firewood, by 
rubbing, so also the Atman is perceived in the body by 
meditating on the sacred syllable Om. 


Notes and Commentary 


Vahni—fire. Murtih—the form. Linganasa—destruction of its 
subtle form. 

Om is a symbol of Brahman. When one meditates on Om 
and its significance with feeling (Bhava), he attains 
Self-realisation. He beholds the Atman in the chambers of his 
heart. “Tajjapastadarthabhavanam—lts repetition, and its 
meditation, with meaning, should be practised” (Yoga Sutras). 
Meditation corresponds to the rubbing of the firewood. 


Tage Heat Tora ANR | 
emim Aea lX I 


14. By making one’s own body the lower piece of wood or 
friction stick, and the syllable Om the upper friction stick, and by 
practising the friction or churning of meditation, one will realise 
God who is hidden, as it were. 
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Notes and Commentary 
Svadeham—one’s own body. Aranim—the lower piece of 
wood. Pranavam—the syllable Om. Uttararanin—the upper 
wood. Dhyana nirmathana abhyasat—by practising churning 
or friction in the form of meditation. Devam—God. Pasyet— 
should see. Nigudhavat—like something hidden. 


Just as fire becomes visible by rubbing the sticks, so also 
God becomes visible when one meditates on Om. 


Rag cet ada afta: ata: uyg fa: | 
vanesa A Tease Aerts ara arsqaaa 11k 1 


15. As oil in sesame seeds, as butter in curd, as water in 
river-beds, and as fire in wood, even so is Atman perceived 
within his own Self by a person, who beholds Him by truth and 
austerity (by controlling his senses and the mind). 


Notes and Commentary 


Tileshu—in the sesame seeds. Tailam—oil. Dadhini—in 
curd. Sarpih—butter. Srotahsu—in river-beds. Atmani—in the 
Self (intellect, Buddhi). 


The similes indicate that the Atman is all-pervading, and is 
hidden in all beings. 


adadan aft aftftartta | ara Renai 
aereaaeat aararatracaarea 16 UI 
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16. The Atman, which pervades all things, like butter in milk, 
is rooted in Self-knowledge and austerity. This is the mystic 
doctrine (Upanishad) concerning Brahman. 


Notes and Commentary 


Atmavidya tapomulam—rooted in Self-knowledge and 
austerity. 


‘Here ends the First Chapter of the Svetasvataropanishad. 
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CHAPTER II 
Jam: Tas AEA aA fara: | 
aAA eaa gf sear 18 N 


1. Concentrating first the mind and the senses (upon 
Brahman) for realising the Truth, may Savitri, having seen the 
illuminating fire, bring it out of the earth. 


Notes and Commentary 


Prathama—first. Manah—the mind. Dhiyah—the senses. 
Tattvaya—for realising the Truth. Yunjanah—concentrating. 
Agnerjyoti—the illuminating fire. 

The ways to develop concentration on Brahman are 
described in this chapter. The first four verses contain the 
praise of Savitri, the god of the sun, for the attainment of 
concentration. They are taken from the Samhita portion of the 
White Yajur-veda. The seeker after Truth, calls upon Savitri 
earnestly, for inspiration and self-control. 

The aspirant should purify his mind first, through selfless 
service (Nishkama Karma Yoga), Japa, Kirtan, Sattvic food, 
service of Guru and the poor. Then only will he be able to 
realise the benefits of concentration. The senses should be 
brought under control. They should be withdrawn from their 
respective objects. One cannot have concentration of mind if 
the senses are not controlled. Discipline of the senses is the 
first spiritual practice. 

Agnerjyoti: the illuminating fire of wisdom. This is Brahma 
Jnana, or knowledge of the Self, which destroys the darkness 
of ignorance, burns the Karmas and gives illumination to the 
individual soul, by enabling him to realise his identity with the 
Supreme Soul. 


Prithivi—earth, matter in general. 


Fha Aare aa gaea afag: Ga | Gattara wea 112 I 


2. By the grace of the divine Savitri, let us, with concentrated 
mind, strive vigorously for the attainment of Supreme Bliss. 
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Notes and Commentary 


Yuktena manasa—with concentrated mind. Vayam—we. 
Saktya—vigorously. Suvargeyaya—for the attainment of 
Supreme Bliss. 

Constant and vigorous Sadhana, or Abhyasa, is necessary 
for the attainment of Self-realisation. Regularity in Sadhana is 
of paramount importance. Purushartha is essential. God helps 
those who help themselves. 

Gita says: “Abhyasena cha kaunteya vairagyena cha 
grihyate—O Kaunteya, by practice and by dispassion, it may 
be restrained”. “Abhyasavairagyabhyam tannirodha—it can be 
controlled by incessant practice and dispassion’—Yoga Sutras 
of Patanjali. 

Suvarga here means Supreme Bliss of Brahman. 


grama waar gargad fear fears | 
geeata: pirat: aferat rga art 113 1 


3. Having controlled the senses, through which heaven is 
attained, with the mind and the intellect, let Savitri cause them 
to manifest the divine infinite light. 


Notes and Commentary 


Yuktvaya—having controlled. Manasa—with the help of the 
mind. Devan—the senses. Suvaryatah—heaven aspiring. 
Dhiya—with the help of the intellect. Bhrihajyotih—infinite light. 
Tan—them. 


The senses have a natural tendency to run towards the 
external objects. The Sadhaka should check the outgoing 
tendency of the senses, through the practice of Dama 
(self-restraint) and Pratyahara (abstraction or withdrawal). He 
should not allow the senses to come in contact with the objects. 
He should disconnect the senses from the mind, by allowing 
the mind to think constantly of the form of the Lord, or the 
attributes of Brahman. This is a trying discipline indeed, but the 
fruit of the practice is everlasting peace and immortality. 
Therefore, you will have to practise it at all costs. 
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Heaven means here sensual pleasure, derived from 
enjoying external objects. 

You will have to control the senses with the help of pure mind 
and pure intellect. You will have to purify the mind through 
Japa, Vairagya, etc. The senses play with the help of the mind. 
If the mind is rendered pure and strong, the senses will come 
under your control very easily. 


gard wa sa Youd feat fan fares geat afda: | 
fa gen 48 agqaifade gat gaea afag: Rg: 1 11 


4. Great is the glory of the Savitri, who is all-pervading, 
infinite, all-knowing, the one alone who knows the rules, has 
arranged the sacrificial rites by the Brahmanas. The wise 
control their mind and intellect and practise meditation. 


Notes and Commentary 


Yunjate—control. Manah—the mind. Dhiyah—the intellect. 
Viprah—the wise. Viprasya—all-pervading. Vipaschita—all- 
knowing. Parishtutih—glory. Mahi—great. . 

The Vrittis, or thought-waves of the mind, should be 
controlled. Then only one can realise the Self within, which is 
ever serene. Just as you cannot see the bottom of the lake 
when there are waves on the surface of the lake, so also you 
cannot see the Atman, if there are thought-waves on the 
surface of the mind-lake. You will find in Patanjali Yoga Sutras: 
“Yogaschitta vritti nirodha—Yoga is the restraint of the 
modifications of the mind”. When the Vrittis are controlled, the 
Yogi rests in his own Satchidananda Svarupa, or essential 
all-blissful Self. 


ae at war Yor aAA aq uea R: | 
yag fag aaea ar ara errata feces ae: 11% 1 
5. | worship your ancient Brahman with reverence. My 


verses go forth like the suns on their course. May the sons of 
the immortal listen, even those who inhabit celestial regions. 
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Notes and Commentary 


Purvyam—the apparent. Amritasya—of immortality. 
Putrah—sons. Divyani—celestial. Dhamani—regions. 
Tasthuh— inhabits. 

The Rishi, who has attained Self-realisation, is exhorting 
others also to strive for attaining this supreme state—even 
those who are dwelling in the celestial regions. The happiness 
enjoyed by the gods is nothing, when compared to the bliss 
enjoyed by a realised sage. 

All beings are the sons of the immortal Brahman, because 
they have come out of Brahman. They are nectar’s sons. 
Brahman is the source for everything. 


aiamaa argearttreead | 
Mat aatfathead aa Gata AA: NG I 


6. Where fire is kindled or churned out, where air is 
controlled, where the Soma juice overflows, there the mind is 
born. 


Notes and Commentary 


Agni—fire. Yatra—where. Abhimathyate—is kindled or 
churned out. Vayu—air. Yatra—where. Adhirudhyate—is 
controlled. _Soma—Soma_ juice. Atirichyate—overflows. 
Tatra— there. Manah—mind. Samjayate—is born. 


After the fire has been kindled and stirred by the wind on the 
Soma sacrifice, the poets drink the Soma juice and are 
inspired. They compose new songs on account of the 
inspiration. 

When the fire, i.e., the Supreme Self (the knowledge of 
Brahman) which burns all ignorance, has been kindled, by 
rubbing in the body with the sacred syllable Om, where the 
Anahata sounds are generated by the practice of Pranayama, 
then one attains Brahman, Self-realisation. 

The aspirant begins with sacrifice, then practises Yoga and 
ultimately attains Nirvikalpa Samadhi, perfect Knowledge and 
eternal Bliss. 
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Fire stands for knowledge of the Self. This supreme 
knowledge is churned out by study of philosophical books 
under a competent Guru, and constant meditation on 
Brahman, the Absolute. Guru represents the upper piece of 
wood. The disciple represents the lower one. Meditation 
corresponds to the process of rubbing or churning. 


Vayuryatradhirudhyate—where air is controlled. This refers 
to the practice of Pranayama (restraint of breath). 


When one does actions selflessly, when one serves 
humanity with Narayana Bhava, or Atma Bhava, without 
expectation of fruits, when one offers the actions and their fruits 
to the Lord, one experiences immense joy and exhilaration of 
spirits. This is drinking Soma juice. 

In this verse, the synthesis of Jnana Yoga, Raja Yoga and 
Karma Yoga is recommended. Karma Yoga will purify the mind. 
Raja Yoga will steady the oscillating mind. Jnana Yoga will 
remove the veil of ignorance. The central basic Yoga is Jnana 
Yoga. All other Yogas are auxiliaries (Sahakaris). 


aam vada Wut wa yoda) 
aa att pore a fe a gata lo 1 


7. Let us love the ancient Brahman, by the grace of Savitri. If 
there thou attainest thy source (Brahman), thy former work will 
no longer bind thee. 


Notes and Commentary 


Yatra—where. Yonim—the source. Purvam—former acts. 
Purvyam—the ancient. 


This verse treats of Bhakti Yoga. Now the synthesis of Yoga, 
referred to in the previous verse, is completed. Without Bhakti, 
you cannot attain the grace, which is essential for attaining the 
knowledge of Brahman. When one attains the source, i.e., 
Brahman, he is not bound by his former actions. The fire of 
knowledge burns the seeds of Karmas. Hence, the sage does 
not take rebirths. 


The rules and results of Yoga are described in the following 
verses. 
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8. Keeping his body in a straight posture, holding the chest, 
neck and head erect, and drawing the senses and the mind into 
the heart, the wise should cross over the fearful currents (of the 
world), by means of the raft (or boat) of Brahman. 


Notes and Commentary 


Sariram—the body. Trirunnatam—with the chest, neck and 
head. Samam—held erect in a straight posture. Vidvan—the 
wise. Bhayavahani—fearful. Srotamsi—currents. Brahmodu- 
pena—by means of the raft of Brahman. Pratareta—should 
cross over. 

In the Gita also you will find: “Samam kaya sirogrivam 
dharayan—keeping the body, head and neck straight” (VI-13). 

The senses and the mind have a tendency to run towards 
external objects. This is called Bahirmukha Vritti. The Sadhaka 
should practise Antarmukha Vritti, by withdrawing again and 
again the senses and the mind from the objects, through 
Pratyahara (abstraction) and fixing the mind in the heart. 

The fearful currents are the currents of Raga and Dvesha 
(likes and dislikes), Vasanas (desires), and Trishnas 
(cravings), which hurl the man down into the ocean of births 
and deaths. 

The raft of Brahman is Om, the Pranava. Silent Japa of Om, 
with meditation of its meaning, will help one to cross the ocean 
of Samsara, i.e., to free oneself from the round of births and 
deaths. 


mo Hamas: efter wot Raega | 
quaga aad Aga mAT: 119 II 


9. Controlling the senses, repressing and regulating the 
breathings, checking the movements of the body, gently 
breathing through the nostrils, the wise should undistractedly 
restrain his mind, that chariot yoked with vicious horses. 
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Notes and Commentary 


Pranan—the senses. Vaham—the reins. Dharayet— 
restrain. 


He should attend to the mind, just as the charioteer attends 
to a car drawn by restive horses. He should keep his hold on 
the mind, just as the charioteer keeps his hold on the reins 
attached to the turbulent horses. 


In the Gita, you will find: “Pranapanau samau kritva 
nasabhyantara_ charinau—equalising the outgoing and 
incoming breaths, moving within the nostrils” (V-27). 


Dushtasvayuktam vaham: The wise should control the 
turbulent horses (the senses) by holding the reins (mind) 
properly. A similar metaphor comes in the Katha Upanishad 
(l-3-iii to ix). 

The practice of Pranayama is prescribed here. When the 
breath is.controlled, the mind gets controlled. There is intimate 
connection between the mind and breath. Do inhalation 
(Puraka) and exhalation (Rechaka) for two months. Then 
practise Kumbhaka (retention of breath) gradually. Do not 
retain the breath for a long time. Retention of breath for 30 to 60 
seconds will suffice. Adjust the diet also. Take light Sattvic 
food. Do not overload the stomach. Be moderate in eating 
(Mitahara). 


aa wat rhaa RA eaaa aN: | 
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10. One should perform his exercises in concentration, on a 
level place, free from pebbles, fire, wind, dust, dampness and 
disturbing noises, where the scenery is charming and pleasing 
to the eyes, and where there are bowers, caves, good 
water-places, which help the practice of concentration. 


Notes and Commentary 


Samey—where the floor is even. Suchau—pure. Sarkara- 
vahni-valuka-vivarjite—free from pebbles, fire and dust. 
Sabdajalasrayadibhi—(free from) disturbing noises and 
dampness. Manonukule—helpful for concentration of the mind. 
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If the place is charming, if the scenery is beautiful, if the 
spiritual vibrations are elevating, and if the place is solitary and 
quiet, one will get concentration of mind quickly, and without 
any effort. A damp place or room is not favourable for the 
practice of Pranayama. You should not practise Pranayama in 
a dusty place also. 


Tengarattearert wenden fener | 
Varta ea Greer aaraa Rna AMT ke UI 


11. When Yoga is being performed, forms like snow or frost, 
smoke, the sun, fire, wind, fire-fly, lightning, crystal and the 
moon appear. They precede the manifestation of Brahman. 


Notes and Commentary 


Niharadhumarkanilanalanam—of snow, smoke, the sun, 
wind and fire. Khadyotavidyut-sphatikasasinam—of fire-fly, 
lightning, crystal and the moon. Rupani—forms. Yoge—in the 
practice of Yoga. Purassarani—precede. 

Snow, frost, smoke, etc.—these are the preliminary 
appearances, which precede the manifestation of Brahman, in 
Yoga. 

The appearances of these forms indicate that you are 
progressing in concentration, and that you will soon attain 
Self-realisation. These forms represent the various stages in 
concentration. 


yanas Naa agra GaAs aT wat | 
FEA UT TT Tg: Sete aT PTAA 1122 1 


12. When the fivefold quality of Yoga, arising from earth, 
water, fire, air and ether, has been produced, then the Yogi is 
endowed with body, made strong by the fire of Yoga, and so he 
will not be affected by disease, old age or death. 


Notes and Commentary 


Panchatmaka—fivefold. _Yogagune—quality of Yoga. 
Yogagnimayam sariram—body made strong by the fire of 
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Yoga. Na—no. Rogah—disease. Jara—old age. Mrityuh— 
death. 

The quality of each element, i.e., smell of the earth, taste of 
water, sound of ether, form of fire, touch of air, is the Yogaguna. 
By fixing the mind on the tip of the nose, the Yogi experiences 
divine supersensuous smell (Divya Gandha). By fixing the 
mind on the tip of the tongue, he experiences divine taste; by 
fixing the mind on the forepart of the palate, he experiences 
divine colour; by fixing the mind on the middle of the tongue, a 
divine touch and by fixing the mind on the root of the tongue, a 
divine sound. The mind is steadied by means of these divine 
experiences, because it is not attracted by the external objects. 

The Yogi obtains an adamantine body (Vajrakaya) through 
the practice of Pranayama, concentration and Yogic Kriyas. He 
can keep it as long as he likes. Yogi Changdev of Maharashtra 
kept his body for 1400 years. 


ayaa yaad aise Tatas E 

ma: YN yagir aR wera aaf 1123 1 

13. When the body is light and healthy, when his mind is free 
from desire, when he has a shining complexion, sweet voice 
and pleasant odour, when the excretions become scanty, they 


(realised Yogis) say that he has attained the first degree of 
concentration. 


Notes and Commentary 


Laghutvam—lightness. Arogyam—health. Alolupatvam— 
freedom from desires. Varnaprasadam—shining complexion. 
Svara saushtavam—sweet voice. Subha gandhah—pleasant 
odour. Alpa mutrapurisham—scantiness of excretion. Cha— 
and. Prathama—first. Yoga pravrittim—signs of entering Yoga. 
Vadanti—they say. 

Yoga pravrittim: These are the first results of Yoga. These 
are the first signs of entering Yoga. 

Aloluptvam means also steadiness of mind. - 
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ata fort yR aed wd aged 
agrena waga eet Ua: Haat werd aR: 112% UI 


14. Just as a metal disc, or a mirror, which was stained by 
dust before, shines brilliantly when it has been cleansed, so 
also the embodied being (the individual soul, Jivatman) 
realises oneness, attains the end or the goal, and is freed from 
sorrow, when he realises the true nature of the Atman. 


Notes and Commentary 


Yathaiva—just as. Mridayopaliptam—stained by dust. 
Tat—that. Bimbam—metallic disc or mirror. Sudhantam—when 
it has been cleansed. Tejomayam—brilliantly. Bhrajate— 
shines. Tadva—so also. Dehi—the embodied being. Atma- 
tattvam—the true nature of the Atman. Prasamikshya—having 
seen. Ekah—single. Vitasokah—free from sorrow. Kritartho 
bhavate—attains the end or the goal. 

The benefits of Self-realisation are described in this verse. 
The Jiva experiences pain and sorrow on account of 
ignorance, on account of his identification with the body, on 
account of his ‘l-ness’ and ‘mine-ness’. When he realises the 
true nature of the Atman, or his oneness with the Supreme Self, 
all sorrows come to an end. He enjoys eternal bliss and 
perennial joy. This is the drift of this verse. 


aera g aaa AAA aw: waa | 
ami ga adaig area da Wea HATA: 1124 II 


15. When by means of the real nature of his Self the Yogi 
sees, as a lamp, the real nature of Brahman, then having 
known the unborn, Eternal God, who is free from all the 
modifications of Prakriti, he is freed from all fetters or sins. 

Notes and Commentary 

Yada—when. Yukta—the Yogi. Dipopameneha—like a 
lamp. Atmatattvena—by means of the real nature of the Self. 
Brahmatattvam—the real nature of Brahman. Prapasyet— 
sees. Ajam—unborn. Dhruvam—eternal. . Sarvatattvai 
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—God. Jnatva—having known. Sarvapasai—from all fetters. 
Vimuchyate—is freed. 

Tattva is a term of the Sankhya philosophy. It means a 
principle, something from which something else is derived. The 
nature of a thing is Tattva. 

Brahman is beyond nature and the three Gunas. When the 
Yogi realises the Self, or attains Self-realisation, he is freed 
from the bondage of all Karmas. 


u z aa: Rs wat: yal g wa: a 3 MY aa: | 
a Ua Wed: U AAT: ANTRA HANE: 1196 1 


16. He indeed is the God who pervades all regions. He is the 
first born (Hiranyagarbha). He has entered into the womb. He 
alone is born and He will be born. He is inside all persons as the 
Indwelling Self, looking everywhere (having His face in all 
directions). 


Notes and Commentary 


Sarvah pradisah—all directions. Sa ha purva jatah—He is 
the first born. Garbhe antah—inside the womb. Janishya- 
manah—is to be born. Pratyang-jana-tishthati— stands inside 
all persons as the Indweller or Antaryamin. Sarvato 
mukhah—looking everywhere, having His face in all directions. 

Hiranyagarbha is the cosmic mind or cosmic Prana, the sum 
total of all Jivas. He is omnipresent, and so He has His face in 
all directions. He dwells in every creature as the Self of all. 


at @aisat As at fad aAA | 
a atey at aacatay aÀ Sara Tat AA: 1120 I 


u ofa fediatseara: ware: II 


17. Salutations, salutations to the God who is in fire, who is in 
water, who is in the plants, who is in the trees, and who has 
pervaded the whole universe. 
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Notes and Commentary 


Yat—which. Devah—God. Agnau—(is) in the fire. 
Yah—who. Apah—is in the water. Yah—who. Visvam—all. 
Bhuvanam—universe. Avivesa—has entered. Yah—who. 
Oshadhishu—in the plants. Yah—who. Vanaspatishu—in the 
trees. Tasmai Devaya—to that God. Namo 
namah—salutations, salutations. 

Brahman is behind all phenomena. He abides in all these 
names and forms. He is the substratum for everything. He is 
the basis or support for everything. 


Here ends the Second Chapter of the Svetasvataropanishad. 
CHAPTER III 

a vat wearer gN: nated SAN: | 

a wie Sea an a a wR wafR il? ll 


1. He who rules alone by His powers, who rules all the worlds 
by His powers, who is one and the same, at the time of creation 
and dissolution of the worlds—they who know Him, become 
immortal. 


Notes and Commentary 


Ya—who. Ekah—one. /sata—rules. Lokan—worlds. 
Sarvan— all. Udbhave—at the time of creation. Sambhave—at 
the time of dissolution. Amritah—immortal. 
Bhavanti—become. 


In this chapter, the Supreme Self is represented as the Isa, 
or Rudra, who rules by His own creative power of Maya. 

Nirguna Brahman, the Impersonal Absolute, is free from 
Maya. He is free from any Upadhi, limiting adjunct 
(Nirupadhika). Isvara, the Personal God (Saguna Brahman), is 
connected with Maya. Maya is His Upadhi or Karana Sarira. He 
is Saupadhika Brahman. He has Maya under His perfect 
control. Para-Brahman and Saguna Brahman are one and the 
same. Satchidananda is Svarupa Lakshana. Omnipotence, 
omniscience, etc., are His Tatastha Lakshana. The same 
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Impersonal Absolute becomes the Personal God, for the pious 
meditation of devotees. 

Jala means snare or Maya. Maya is the inscrutable power of 
the Lord. It is the seed for this world. 


want fe wat a fiaa agi gaietara Seti: | 
Teresita aaa dasa faa yaa 
atm: 12 1 


2. There is one Rudra only, who rules all the worlds by His 
powers. There is no one beside Him who can make Him the 
second. He is present inside the hearts of all beings. He 
creates all the worlds, and maintains, and finally withdraws 
them into Himself. 


Notes and Commentary 


Yah—who. Iman—these. /sata—rules. /sanibhih—by His 
own powers. Samchukocha—withdraws into Himself. Lokan— 
worlds. Antakale—at the end of time. l 

Rudra represents here Para-Brahman, or the Supreme Self, 
the Infinite or the Absolute. 

Rudra, after having created all objects, draws together, or 
takes them all back into Himself at the end of time, i.e., during 
cosmic Pralaya or dissolution. 

In Siva Purana, Rudra is another name for Siva. Rudra is 
one who destroys the sins and removes the miseries of His 
devotees and confers on them wisdom and bliss. Rudra is the 
Antaryamin, the Indweller of all beings. He witnesses silently, 
the actions and thoughts of men, and dispenses the fruits of 
their actions. 


Raaagea aaae faadtarged AaaeaTa | 

a agai mA daaa aaa UA: 113 1 

3. That one God, having His eyes, His face, His arms and His 
feet in every place, when producing heaven and earth, forges 
them together with His arms and His wings. 
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Notes and Commentary 


Visvataschakshuh, visvatomukhah, visvatobahuh, 
visvataspat —having eyes, face, arms and feet in every place. 
Dyavabhumi—heaven and earth. 

Virat is the Creator of the world. All the eyes, faces, hands 
and feet belong to Him only. The sum total of all physical bodies 
of Jivas, is Virat Purusha. 

Dhamati: He joins men with arms, birds with wings 
(Samyojayati). 


at tami mangas Amf vet wate: | 
Romi mama yd E À gat AAT ABTS I UI 
4. May Rudra, the Creator and Supporter of the gods, the 


great Seer, the Lord of all, who created at first, Hiranyagarbha, 
endow us with good thoughts (pure intellect). 


Notes and Commentary 


Yah—who. Devanam—of the gods. Prabhavah—Creator. 
Udbhavah—Supporter. Visvadhipah—the Lord of all. 
Maharshih—the great seer. Budhya subhaya—with pure 
intellect. Samyunaktu—may endow. 

(This verse is repeated in Chapter IV-12.) 

Rudra represents Para-Brahman here. 

Maharshih: Omniscient Seer. He witnesses the thoughts of 
actions of men. Therefore, He is able to dispense the rewards 
of their actions in a just manner. 

Hiranyagarbha: Cosmic soul, cosmic mind, cosmic Prana. 
He is the golden egg, Brahman. 

This is a prayer to Rudra for obtaining a pure auspicious and 
subtle intellect. The seeker after Truth can behold the subtle, 
pure Atman with the help of pure, sharp-pointed and subtle 
intellect only. 

‘This Atman is hidden in all beings, and does not shine forth, 
but it is seen by subtle seers through their sharp and subtle 
intellect’ (Kathopanishad III-12). 
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aod ty Aa apas | 
Aa AeA VTA AT Aira Arena 11 1 


5. O Rudra, with Thy form which is auspicious, which is not 
dreadful, and which manifests what is holy, with that all-blessed 
form, appear to us, O Dweller among the mountains. 


Notes and Commentary 


Ya—what. Te—thy. Siva—auspicious. Aghora—not 
dreadful. Tanu—body. Taya—by that. 


Lord Siva dwells in the snow-clad peaks of Mount Kailasa in 
the Himalayas. Therefore, the seeker after Truth addresses 
Him: ‘O Dweller among the mountains’. He has got two forms, 
viz., one form that is calm or benign (Santa), and the other that 
is terrible (Ghora). 


ag Aia ea amddi 
frat Na at pe ar feet: Gee sea 116 UI 
6. O Lord of the mountains! Make propitious the arrow, which 


Thou holdest in Thy hand to shoot. Do not hurt man or the 
world, O mountain-protector. 


Notes and Commentary 


Yam—what. /shum—arrow. Girisanta—O Dispenser of 
happiness from the mountain. Haste—in Thy hand. 
Bibharshi— Thou holdest. Astave—to shoot. Giritra—O 
mountain-protector. 


The arrow is the Tat-tvam-asi Mahavakya, or the Pranava. 


This is a potent weapon of the Lord to annihilate the ignorance 
of His devotees. 


ad: WAAR Ferd Gas AAT TST | 

faster Aae a aans watt Io 1 

7. Higher than this Personal God is the Supreme Brahman, 
who is infinite, who is concealed within all beings, according to 


their bodies, and who is the only pervader of the whole 
universe. By knowing Him as Lord one becomes immortal. 
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Notes and Commentary 


Tata—than that (Personal God). Param—supreme. 
Brahma— Brahman. Param—higher. Brihantam—infinite. 
Yathanikayam —according to the bodies. Sarvabhuteshu—in 
all beings. Gudham—hidden. Visvasya—of the universe. 
Ekam—single. | Pariveshtitaram—pervader. /sam—Lord. 
Tam—Him. Jnatva— having known. Amrita—immortal. 
Bhavanti—become. 


He who realises the Saguna Brahman, or the Personal God, 
attains Krama Mukti, progressive emancipation. He goes to 
Brahmaloka. But he, who realises his identity with the Nirguna 
Brahman, or Para-Brahman, who is free from Maya, attains the 
highest realisation, Kaivalya Mukti. 


The grace of the Personal God is necessary for attaining the 
highest realisation. Personal God and the Impersonal Absolute 
are not two different beings. They are only two aspects of the 
same deity. The same Impersonal Absolute assumes a 
personal form to please the devotees. When the devotee 
sheds tears of Viraha, and when his heart is filled with Prema 
for the Lord, the impersonal entity has to put on the same form, 
on which the devotee meditates. The Lord becomes the slave 
of Bhaktas. 


aaend yet meaa aaa: eTA | 
ana ARa AA area: eon fered sears 112 N 


8. | know this mighty Being (Purusha), who shines effulgent, 
like the sun beyond darkness. One passes beyond death only 
by knowing Him. There is no other road for obtaining liberation. 


Notes and Commentary 


Veda—know. Aham—l|. Etam—this. Purusham—Being. 
Mahantam—mighty. Adityavarnam—effulgent like the sun. 
Tamasah—of darkness. Parastat—beyond. Tameva—Him 
alone. Viditva—having known. Atimrityumeti—goes beyond 
death. Na—not. Anya—other. Pantha—road. Vidyate—there 
is. Ayanaya—for this. 

The seer, Rishi, is very bold in his declaration. There is no 
trace of doubt for him. Have you ever come across such a bold 
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statement in the books written by Western philosophers? They 
will write many volumes on philosophy, and in the end they will 
conclude, saying: “The absolute is beyond realisation. There is 
nothing beyond intellect”. They have no realisation. 


They are not endowed with that pure, subtle and 
sharp-pointed intellect. They have not done any rigorous 
Tapas, or discipline of the mind, and the senses, and 
meditation. Whereas the Hindu Rishis, Seers, had direct 
intuitive perception of the Absolute, in Nirvikalpa Samadhi. 
That is the reason the Seer asserts, with all emphasis and force 
at his command: “I know this mighty Being’. 


Aham—l, i.e., Rishi Svetasvatara. 


Tamas—darkness. This is Avidya, ignorance, which is the 
cause for births and deaths. 


Knowledge of Brahman, the Absolute, alone can destroy the 
darkness of ignorance, and free men from the round of births 
and deaths. There is no other way of escape. 


TEATS ATA fed hR + Sararstea afar | 
gu ga me fafa Asda got gelo ada 118 1 


9. There is nothing higher than or different from Him, nothing 
greater or more minute than Him. He alone stands in the 
heaven like a tree, one without a second and immovable. The 
whole world is filled by that Being. 


Notes and Commentary 


Yasmat—than whom. Param—higher. Aparam—different. 
Kinchit—anything. Yasmat—than whom. Aniya—more minute. 
Jyayo—greater. Kaschit—anyone. Nasti—there is not. Vriksha 
iva—like a tree. Stabdha—immovable. Eka—one. Divi—in the 
heaven. Tishthati—stands. Tena—by that. Purushena—by 
Purusha. /dam sarvam purnam—the whole of this is filled 
(world). 

Jyaya: older in age, i.e., greater. 

Brahman is the source or cause or womb for everything. 
How can there be anything then, which is higher than or 
different from Him; greater or more subtle or minute than Him? 
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He pervades all things. He is more subtle than Prana, mind or 
ether. He is the soul of an ant. How can there be anything then, 
more subtle or more minute than Him? Infinity is one. Absolute 
is one. There cannot be two infinities. Therefore, Brahman is 
one without a second. The whole world is filled by Him without 
and within. Therefore, He is Paripurna. If you keep a vessel 
filled with water in another bigger vessel also filled with water, 
the small vessel is Paripurna within and without. So is 
Brahman. 


Tat aga AETAT | 
a Udiegryared Hara g aAa AAA 1120 I 


10. That which is beyond this world, is without form and 
without suffering. Those who know It become immortal, but 
others instead, suffer pain only. 


Notes and Commentary 


Tatah—than that. Yat—which. Uttarataram—for higher. 
Tat— that. Arupam—formless. Anamayam—without suffering. 
Ya— who. Etat—this. Viduh—know. Te—they. 
Amritah—immortal. Bhavanti—become. Atha—but. 
ltare—others. Duhkham— pain. Eva—only. Apiyanti—suffer. 


Brahman is infinite, indivisible, limitless, limbless 
(Niravayava) and all-pervading and extremely subtle. 
Therefore, He cannot have a form. Gross objects only have 
form. He is free from the three kinds of pain, viz., Adhyatmic 
(from one’s own body, diseases), Adhibhautic (from Bhutas, 
like snake, tiger, etc.), Adhidaivic (from the Devas, like thunder, 
rain, etc.). He is beyond this world. He transcends this world of 
names. He has no relation with this universe, as He is pure 
consciousness, Chaitanya. How can there be real connection 
between matter and soul? And yet He is the support for this 
world and matter. Gita says: “Asaktam 
sarvabhricchaiva—unattached, yet supporting all” (XIlI-14). 
This is a great mystery indeed. 


Barapa: wayeryersra: | 
adar a maiaa: Pra: 1122 11 
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11. He (the Lord) is the face, the head and neck of all. He 
dwells in the heart of all beings. He pervades all. Therefore He 
is Omnipresent and propitious. 


Notes and Commentary 


Sarvanana-sirogrivah—He is the face, head and neck of all. 
Sarvabhutaguhasayah—dwelling in the hearts of all. Sarva- 
vyapi—all-pervading.. Sah—He. Bhagavan—the Lord. Tasmat 
—therefore. Sarvagata—Omnipresent. Sivah— propitious. 

Bhagavan is one who possesses the six divine attributes: 

Aisvaryasya samagrasya viryasya yasasah sriyah; 

Jnanavairagyayoschaiva shannam bhaga itirana. 

He possesses the six divine attributes, viz., Aisvarya 
(Vibhutis, powers), Virya (strength), Yasa (fame), Sri (wealth), 
Jnana (wisdom) and Vairagya (dispassion). Therefore, He is 
called Bhagavan. All faces, heads and necks, belong to the 
Lord. He is the Virat Purusha. He is the Antaryamin, Inner Ruler 
of all beings. So He guides the senses, mind and the intellect 
and actions. 

The previous verse treats of the pure, formless, 
transcendental Brahman. This Sloka treats of the Personal 
God, Saguna Brahman. 

In this Upanishad, there is a beautiful synthesis of the ideas 
of Personal God and the Impersonal Absolute, the Saguna 
Brahman and the Nirguna Brahman. Just as water assumes 
the forms of vapour and ice, so also the formless Brahman 
assumes forms to satisfy the devotees. 


HEYA Fou: Ueaeay vader: | 
gadni mai REA: 1122 11 


12. That person (Purusha) is indeed the great Lord. He 
controls everything. He is light. He is everlasting. He guides the 
intellect of all beings, in order to enable them to attain that 
extremely pure state (Moksha). 


SVETASVATARA UPANISHAD 481 


Notes and Commentary 


Mahan—great. Prabhuh—Lord. Vai—indeed. 
Purushah—person. Sattvasya—of the intellect of all beings. 
Esha—He. Pravartakah—guide. Sunirmalam—extremely 
pure. /mam— this. Praptim—attainment. /sanah—controller. 
Jyotih—light. Avvayah—everlasting. 

When the mind is purified, the seeker after Truth will feel the 
guiding hand of the Lord, because the Lord dwells in his 
intellect. The Lord is the Light of lights. He is self-luminous. He 
removes the veil of ignorance that screens the mind of the 
individual soul, and helps him to attain the pure and blissful 
state of Mukti, the final emancipation. 


aama: FERS Bal HATA Baa HAE: | 
Bal Hedin aaaritacedl a wafearqared aA 1123 I 


13. The Purusha of the size of a thumb, who is concealed by 
the heart, intellect and mind, always dwells in the hearts of 
creatures as their Inner Self. Those who know Him become 
immortal. 


Notes and Commentary 


Angushthamatrah—being of the size of the thumb. 
Purushah— the person. Antaratma—the Inner Self. 
Sada—always. Jananam—of creatures. Hridaye—in the heart. 
Sannivishtah— dwells. Hrida manisha—by the heart and 
intellect. Manasa— and by mind. Abhiklurptah—(who is) 
concealed. Ya—who. Etat—this. Viduh—know. 
Amritah—immortal. Te—they. Bhavanti—become. 

Angushthamatra  purushontaratma: This comes in 
Kathopanishad also (IV-12 & 13). It is very difficult for a 
neophyte to fix the mind on the Infinite. Therefore, he is asked 
to meditate on a being of the size of a thumb, in his heart, to 
begin with. 


weasel yor: HEMA: UZANTA | 
a ae Aa gansa ANEA 118% UI 
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14. The person (Purusha) has a thousand heads, a 
thousand eyes and a thousand feet. He envelops the whole 
world on all sides and extends beyond it by ten fingers’ breadth. 


Notes and Commentary 


Sahasrasirsha—has a thousand heads. Purushah—the 
person. Sahasrakshah—has a thousand eyes. 
Sahasrapat—has a thousand feet. Sah—He. Bhumim—the 
world. Visvatah—on all sides. Vritva—having enveloped. 
Atyatishthat—extends beyond. Dasangulam—ten fingers. 

This verse comes in the Purusha Sukta. This is a famous 
verse of the Rig-veda X-90-I. 

Dasangulam: means endless. He transcends the world. It 
may be meant for the heart, which is ten fingers above the 
navel. He dwells in the hearts of beings also as the Inner Self, 
though He is great and Infinite, though He is the Soul of the 
universe. He is immanent in all. 

In the first part of the verse, the immanence of God is 
described. The second half describes the transcendence of 
Brahman, Supreme Soul. 

Thousand heads: This indicates that the Lord (Virat 
Purusha) possesses countless heads. All heads, all eyes, all 
hands, all feet, belong to the Lord. It is He who works through 
all hands, eats through all mouths, sees through all eyes, hears 
through all ears, walks through all feet, and thinks through all 
minds. If you remember this verse constantly, egoism will 
vanish. You will identify yourself with the Virat Purusha, the 
cosmic soul, and have a magnanimous experience. You will 
have an expanded heart. 


Gea wad wd agi wa NT | 
TATA AEA AAA 1124 1 


15. That person alone (Purusha) is all this, what has been 
and what will be. He is also the Lord of Immortality. He is 
whatever grows by food. 
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Notes and Commentary 


Purushah—the person or being. Eva—only. /damthis. 
Sarvam—all. Yadbhutam—what has been. Yacchabhavyam— 
what will be. Uta—also. Amritatvasya—of immortality. 
lsanah—the Lord. Yadannenatirohati—He is whatever grows 
by food. : 

Though Purusha, the Infinite, has manifested Himself as this 
universe, He is not affected by it. And yet He is the Lord of 
Immortality.  Asangoyam  Purusha—This Purusha is 
unattached. This is the declaration of the Srutis. 

Sayanna gives another explanation, viz., He is also the Lord 
of all the immortals, i.e., the gods, because they grow to their 
high state by means of food, or for the sake of food. 

Anna: literally means food. It means also matter or the world. 
Just as food is the object of enjoyment for creatures, so also 
this world is an object of enjoyment for the Lord. He projects 
this world for His own sporting, Lila, Lokavat tu lila kaivalyam. 


ada: wn qada ARER | 
ada: yAneath adaa Asf 11G I 


- 16. With hands and feet everywhere, with eyes, heads and 
mouths everywhere, with ears everywhere, That exists 
encompassing everything in the world. 


Notes and Commentary 


Sarvatah panipadam—with hands and feet everywhere. 
Sarvatokshi-siromukham—with eyes, heads and mouths, 
everywhere. Sarvatah srutimat—with ears everywhere. Loke— 
in the world. Sarvam avritya—encompassing all. Tishthati— 
exists. 

This stanza comes in the Gita also (XIII-13). The divine 
immanence is described again in this verse. All hands, all feet, 
all eyes, belong to the Lord only. The beautiful synthesis of the 
conceptions of the Personal God and the Impersonal Absolute, 
is a Peculiar feature of this Upanishad. 


Sankara explains Loka by Nikaya, body. 
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adama adaa Ria | 
adea uyi adea MOT FE 1129 N 


17. He shines forth with the qualities of all the senses, yet He 
is devoid of all the senses. He is the Lord of all, the Ruler of all, 
the Refuge of all and the Friend of all. 


Notes and Commentary 


Sarvendriyagunabhasam—shining by the functions of all the 
senses. Sarvendriyavivarjitam—devoid of all the senses. 
Sarvasya prabhum—Lord of all. /sanam—ruler. Sarvasya—of 
all. Sarvasya saranam—the refuge of all. Suhrit—the friend. 

Sarvendriyagunabhasam: of the external senses as well as 
the internal sense, the mind. These qualities are sound, colour, 
taste, touch, smell, doubt, determination. 

The first line occurs in the Gita (XIII-14). The Lord sees 
without eyes, hears without ears, smells without nose. He is 
Chaitanya, pure consciousness. Therefore, He knows 
everything, without the organs of perception. 


TR R A gat aera ale: | 
ayi MART HHT CATA ALE E 112 I 


18. He dwells in the body, the city of nine gates. He is the 
soul (Hamsa) who sports in the outside world. He is the 
controller of the whole world, both the stationary and the 
moving. 


Notes and Commentary 


Navadvare pure—in the nine-gated city. Dehi—the 
embodied. _Hamsah—swan (soul). Lelayate—sports. 
Bahih—outside. Vasi—controller. Sarvasya lokasya—of the 
whole world. Sthavarasya—stationary. Charasya—of moving. 
Cha—and. 

Hamsah: He destroys the effect of ignorance. Previously, He 
is called Hamsa, because He travels along the road. The word 
Hamsa literally means swan. The Lord sports in this universe, 
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and yet He is not affected by it, just as a swan is not affected by 
the water, though it sports in water. 


Navaavare pure: in the nine-gated city, that is in the body. 
(Compare Katha Upanishad V-1 and Bhagavad Gita V-13) 


aurad weal wee Ua: A geai: | 
a AR del aa Tea fer AM TATU Yee HETA 1128 I 


19. Without hands and feet, He goes fast and grasps; 
without eyes He sees; without ears He hears. He knows all that 
is to be known, yet there is none who knows Him. They call Him 
the first, the great person. 


Notes and Commentary 


Apanipadoh—without hands and feet. Javana—goes fast. 
Grihita—grasps. Pasyatyachakshuh—sees without eyes. 
Sah—He. Srunoti—hears. Akarnah—without ears. Sah—He. 
Vetti— knows. Vedyam—that which is to be known. Na—not. 
Cha—and. Tasya—of his. Vetta—knower. Tam—Him. Ahuh— 
they say. Agryam—first. Purusham—person. Mahantam— 
great. 


The Lord sees, hears, tastes without senses, because He is 
an embodiment of consciousness (Chit Svarupa). He is 
omnipotent. He is not in need of instruments or organs. That is 
the reason He is called the first, the great person. 


aoua AAA Tera ARASA AAA: | 

ash” uga atA ag: NARTA 1120 I 

20. Subtler than even the subtlest, and greater than the 
greatest, the Atman is hidden in the heart of the creature. One 


becomes free from all grief and desires, by the grace of the 
desireless Creator, and realises Him as the Great Lord. 


Notes and Commentary 


Anoraniyan—subtler than the subtlest. Mahato mahiyan— 
greater than the greatest. Atma—the Self. Guhayam—in the 
heart. Nihita—is hidden. Asyajantoh—of this creature. Tam— 
Him. Akratum—the desireless. Pasyati—sees. Vitasokah— 
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free from grief. Dhatuh—of the Creator. Prasadat—by the 
grace. Mahimanam—the great. /sam—the Lord. 

Jantoh: of all animate beings. This whole verse occurs in the 
Katha Upanishad II-20, where Atman is read instead of Isam. 


The grace of the Lord is necessary for the realisation of 
Advaitic oneness. Bhakti is not contradictory to Knowledge. On 
the contrary, it is a help to Knowledge. The same soul is in the 
ant and the elephant also. The same soul pervades the whole 
universe also. It is infinite. Therefore, the Atman is subtler than 
even the subtlest, and greater than the greatest. 


Aaa GUO aate Bara Aaaa | 
saN vated wer serarfest R naa Pree 1122 I 
\ fa gasea: ATA: 1 


21. | know this undecaying, ancient, the soul of all, who is 
omnipresent on account of His all-pervading nature, and whom 
the knowers of Brahman declare to be free from birth, whom 
the knowers of Brahman proclaim to be eternal. 


Notes and Commentary 


Veda—know. Aham—l. Etam—Him. Ajaram—undecaying. 
Puranam—ancient. Sarvatmanam—the soul of all. Sarva- 
gatam—Omnipresent. Vibhutvat—on account of his 
all-pervading nature. Janmanirodham—free from birth. 
Pravadanti— proclaim. Yasya—of whom. 
Brahmavadinah—the knowers of Brahman. Hi—verily. 
Pravadanti—declare. Nityam—eternal. 


There are birth, decay, etc., for the body only, which is made 
up of flesh, fat, bones, etc. How can there be birth and decay 
for the all-pervading, infinite, self-luminous soul, who is 
bodiless (Asariram), limbless (Niravayavam) and who is 
eternal? 

Brahman is ancient. He exists before you start your enquiry 
or quest. He is both the enquirer as well as the enquired. He is 
also the process of enquiry. He exists, or is ever shining, 
whether you admit His existence or not. He exists before the 
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birth of Hiranyagarbha, Manu, the Rishis and the Devas. 
Hence He is ancient. He is the primeval Purusha. 


Here ends the Third Chapter of Svetasvatara Upanishad. 


CHAPTER IV 


a uasai seen Raama asa seth | 
fa ofa aA aA a a: a Al ge YA SAAS 18 II 


1. May that Divine Being, the one who, though Himself 
colourless, creates various colours in different ways, by means 
of His own power, with set purpose, and who dissolves the 
whole world in Himself in the end—may He endow us with a 
pure intellect. 


Notes and Commentary 


Yah—who. Ekah—one. Avarnah—colourless. Bahudha—in 
many ways. Saktiyogat—by means of His own power. Anekan 
varnan—various. colours. WNihitarthah—with set purpose. 
Dadhati—creates. Vichaiti—dissolves. Cha—and. Ante—end. 
Visvam—the world. Devah—that Divine Being. Sah—He. 
Nah—us. Buddhya subhaya—with pure intellect. Samyunaktu 
—may endow. 

Nihita: means also hidden. 


Varnan—colour, quality, difference. He who is one alone and 
without distinction, creates countless distinctions according to 
their necessity, by His union with many powers (Saktis). 

Just as a ray of light, which is itself colourless, assumes 
different colours when it passes through a prism, so also the 
formless Brahman assumes various forms for His own Lila, 
sporting. 


aaaea aag Agar: | 
ada Ym Tage aaaea: 112 1 


2. That itself is Agni (fire), That is Aditya (the sun), That is 
Vayu (air), That is Chandrama (the moon), That is also the 
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starry firmament, That is the Brahman (Hiranyagarbha), That is 
water, That is Prajapati. 


Notes and Commentary 


Tadeva—that itself. Agnih—fire. Tad Adityah—that is the 
sun. Tad eva sukram—That is also the starry firmament. 

The seers have used masculine and neuter pronouns to 
indicate the Supreme Being. The various gods are only the 
different aspects of one and the same divinity, or entity. 

Sankara explains Brahma as Hiranyagarbha, the universal 
soul that pervades all subtle bodies, and Prajapati as Virat, or 
the universal soul that pervades all gross bodies. 


a Ñ a gaat a gm za at sail 

va wio ques aera ca m wafer fear: 113 11 

3. Thou art the woman, Thou art the man, Thou art the youth, 
Thou art the maiden too, Thou art the old man who totters along 
leaning on the staff, Thou art born with Thy face turned 
everywhere. 


Notes and Commentary 


Tvam stri—Thou art the woman. Tvam puman—tThou art the 
man. Tvam kumarah—Thou art the youth. Tvam kumari—Thou 
art the maiden too. Tvam jirnah—Thou art the old (man). 
Dandena—with staff. Vanchasi—totters. Tvam—Thou. Jata— 
born. Bhavasi—becomes. Visvatomukhah—with Thy face 
turned everywhere. 

All objects of this world are manifestations of Brahman only. 
If you constantly remember this verse, you will be freed from 
© likes and dislikes. You will realise unity of the Self. Sarvam 
Khalvidam Brahma—All indeed is Brahman. You will be 
inspired. You will experience elevation of mind. You will see 
God in all faces. 

Visvatomukhah: This indicates the immanence, or 
omnipresence of God. 
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ara: wag gfe Raa Ran aca: UAA: | 
aaan fares ade oat rath yaar fear tx 1 


4. Thou art the dark blue fly. Thou art the green parrot with 
red eyes. Thou art the thunder-cloud, the seasons and the 
oceans. Thou art without beginning, Thou art the Infinite. Thou 
art He, from whom all the worlds are born. 


Notes and Commentary 


Nilah—the dark blue. Patangah—fly. Haritah—green parrot. 
Lohitakshah—with red eyes. Tadidgarbhah—the thunder- 
cloud. Ritavah—the seasons. Samudrah—oceans. Anadimat 
—without beginning. Tvam—Thou. Vibhutvena—tordship. 
Vartase—existest. Yatah—from which. Jatani—are_ born. 
Bhuvanani—worlds. Visva—all. 


Whatever you see are all manifestations of the Lord. 
Vaasudevah Sarvamiti—All are Vaasudeva only. Brahman is 
without beginning. He is the Parama Karana, supreme cause 
for everything. He is the causeless cause. How can the infinite 
have a beginning? All effects only can have a beginning. 


ATA MSA ATH OT Tl: TAT: ATA HAT: | 
SAT Wel FATT SAMA ARTA ARPANSA: 11% UI 


5. There is one unborn being, a female of red, white and 
black colours, who produces many offsprings like herself. 
There is one unborn being, a male who loves her and lies by her; 
there is another unborn male who leaves her, after having 
enjoyed her. 


Notes and Commentary 


Ajam—the female who is unborn. Ekam—one. Lohitasukla- 
krishnam—red, white and black in colour. Bahvih—many. 
Prajah—offsprings. Sriiamanam—who produces. Sarupah—of 
the same form. Ajah—unborn. Ekah—one. Jushamanah— 
being attracted or loved. Anusete—lies by her side. Jahati— 
leaves. Enam—her. Bhukta-bhogam—having enjoyed her. 
Ajah— unborn. Anyah—other. 
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The female of red, white and black colours is Prakriti, with 
three qualities (Gunas), viz., Sattva (purity), Rajas (passion) 
and Tamas (darkness). Sattva is white, Rajas is red and Tamas 
is black. Some interpret the three colours to mean the three 
primordial elements, viz., fire, water and earth. 


The countless offsprings are the various objects of creation. 
The offsprings resemble their mother, Prakriti, because they 
are produced and are the effects of Prakriti. They are made up 
of the same constituents. 


The unborn male who loves her is the cosmic Person, Father 
of all beings. He is Hiranyagarbha or Brahma. It may mean the 
individual soul, who is in bondage. 


Another male is the individual soul who has liberated himself 
from the bondage of matter. He is a Jivanmukta. 


The individual soul runs after the sensual pleasures, gets 
knocks and blows, and experiences that the sensual pleasures 
are mixed with miseries and sufferings, and are of an illusory 
nature. He takes recourse to Satsanga with Mahatmas, gets 
instructions from them, practises meditation and attains 
Self-realisation. He abandons Prakriti and her products, viz., all 
sensual objects and rests in his own unmodified 
Satchidananda Svarupa. This is the drift of this verse. 


Gl Gaunt VAST MAN AA gel RaT | 
mae: Aua agaaa attract 116 1 


6. Two birds of beautiful plumage, who are inseparable 
friends, dwell upon one and the same tree. Of these two, the 
one eats the sweet fruit, while the other looks on without eating. 


Notes and Commentary 


Dva—two. Suparna—birds of beautiful plumage. 
Sayuja—inseparable. Sakhaya—friends. Samanam—the 
same. Vriksham—tree. Parishasvajate—dwell. Tayoh—of 
these. _Anyah—one.  Pippalam—fruit. Svadu—sweet. 
Atti—eats. Anyah—the other. Anasnat—without eating. 
Abhichakasiti— looks on. 


This verse and the next occur in the Mundaka Upanishad 
(Ill-1, 82). 
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The two birds are the individual soul (Jiva) and the Supreme 
Soul (Paramatma) or the Lord. Jiva is only a reflection of the 
Supreme Soul. Hence, they are inseparable. 

The tree is this body. The fruits of the tree are the pleasure 
and pain, the result of one’s past actions. The individual soul 
identifies himself with the body, and does actions with egoism 
and with expectation of fruits. He has the idea of ‘| am the doer’ 
(Katritva Abhimana). Therefore, he reaps the fruits of his 
actions and takes rebirths, whereas the Lord, or the Supreme 
Soul, stands as a silent witness. He is quite unattached. So He 
is ever happy. 


aan get geet Paatsdigren vrata Waar: | 
Fe oar uaaa nRa AA stags: Mo I 


7. Dwelling on the same tree, the individual soul gets 
entangled and feels miserable. He is deluded and grieves for 
his impotence. When he sees the other, the Lord, contented 
and knows His glory, he becomes freed from sorrow. 


Notes and Commentary 


Samane—the same. Vrikshe—on the tree. Purushah—the 
individual soul. Nimagnah—gets entangled. 
Anisaya—forgetful of one’s nature. Sochati—grieves. 
Muhyamanah—deluded. Jushtam—who is worshipped by all. 
Yada—when. Pasyati— sees. Anyam—other. /sam—Lord. 
Asya—His. Mahimanam— glory. /ti—thus. 
Vitasokah—becomes free from sorrow. 

When man forgets his essential divine nature on account of 
ignorance, he becomes helpless and gets deluded. When he 
becomes egoistic and lustful, when he gets attracted to objects 
and when he strives with the idea of ‘I am the doer’, to possess 
his desired objects, he is caught up in the whirlpool, or the 
current, of Samsara. 

When he frees himself from attachment and egoism, and 
when he attains God-realisation through purity and meditation, 
he is freed from grief and pain, and attains everlasting bliss and 
immortality. 
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EA Aer we catraferear ate fas Fee: | 
aed a da fee aheata a gaga gÀ ware I I 


8. Of what use are the Vedas to him, who does not know that 


indestructible, highest ethereal Being, in whom all the gods and 
the Vedas reside? Only those who know That, rest contented. 


Notes and Commentary 


Richa—the Vedas. Akshare—indestructible. Parame— 
highest. Vyoman—in the ethereal being. Yasmin—in whom. 
Devah visve—all the gods. Adhinisheduh—reside. 
Yah—whom. Tam—Him. Na veda—does not know. Kim— 
what. Richa—with the Vedas. Karishyati—will do. Ye—who. 
Iti—only. Tat—That. Viduh—know. Te  ime—these. 
Samasate—test contented. 


Mere study of the Vedas, or theoretical knowledge of 
Brahman (Paroksha Brahma Jnana), will not help one in the 
attainment of Self-realisation. Those who have direct intuitive 
perception of the Supreme Self (Aparoksha Brahma Jnana), 
will enjoy the Supreme Peace and eternal satisfaction. 


wale am: ma aah yd wes wear Aart aafed | 

aerae aad Aaaa Aa aren ae: 118 1 

9. The Lord of Maya projects or creates the Vedas, the 
sacrifices, the ceremonies, religious observances, what has 


been, what is to be, all that the Vedas declare, and this whole 
world including ourselves. The other is bound by Maya in this. 


Notes and Commentary 


Chhandamsi—the Vedas. Yajnah—sacrifices. Kratavah— 
the ceremonies. Vratani—religious observances. Bhutam— 
what has been. Bhavyam—which is to be. Yat—that which. 
Vedah—the Vedas. Vadanti—declare. Asman—these 
including ourselves. Mayi—the Lord of Maya. Srijate—creates. 
Visvametat—this world. Tasmin—in this. Cha—and. Anya— 
other. Mayaya—by Maya. Samniruddhah—is bound. 
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Isa, the Lord, creates everything through Maya or 
Devatma-sakti. 

Anyah—the other, refers to Jiva or the individual soul. 

Just as a cobra is not affected by the poison, so also the 
Isvara, the Lord of Maya, is not affected by the Maya, whereas 
the individual soul is bound or fettered by Maya. 

There are no proper corresponding terms in English for 
Maya and Mayin. Maya means making or illusion. Mayin is the 
maker or juggler. 


Ara g wef freaks g AeA | 
aena yeg ar Aa WTA 1180 I 
10. Know then that Prakriti (nature) is Maya, and the great 


God is the Lord of Maya. This whole world is pervaded by 
beings who are His parts. 


Notes and Commentary 


Mayam—Maya. Tu—indeed. Prakritim—Prakriti. Vidyat— 
know. Mayinam—the Lord of Maya. Cha—and. Mahesvaram— 
the great Lord. Tasya—His. Avayavabhutaih—by beings who 
are His parts. Vyaptam—is pervaded. Sarvam—all. Idam— 
this. Jagat—world. 

Mayin is the illusion-maker. There is an attempt here to 
reconcile the doctrine of the Vedanta with the Sankhya. 

The five great elements are His parts. This is another 
interpretation. 


at att aAA ateaiag a a fa ata ae | 

wisn ad tanien Frareaat mAn a 1122 11 

11..One attains infinite peace when he realises that Lord, the 
adorable God, the bestower of blessings who, though one, 


presides over the various aspects of Prakriti, and in whom this 
universe dissolves, and in whom it appears in various forms. 
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Notes and Commentary 


Yah—who. Yonim yonim—all the various aspects of Prakriti. 
Adhitishthati—presides over. Eka—one. Yasmin—in whom. 
Idam—this. Samcha vichaiti—appears and dissolves. Tam— 
Him. Isanam—Lord. Varadam—bestower of blessings. Idyam 
—the adorable. Nichayya—trealising. Imam—this. Santim— 
peace. Atyantam—eternal. Eti—attains. 

In accordance with the view of the Sankhyas, the first 
producer is Avyaktam, or Prakriti. Mahat, egoism, mind, 
Tanmatras and the five elements are products of Prakriti 
(Vikritis). Mahat and egoism are both producers and products. 


at cart wvasi gas faarferat et aeate: | 
Rommi ayaa STINT a Al ge YMA GAH 112? M 
12. May Rudra, the Creator and Supporter of the gods, the 


great seer, the Lord of all, who saw Hiranyagarbha being born, 
endow us with pure or auspicious intellect. 


Notes and Commentary 


Yah—who. Devanam—of the gods. Prabhavah—Creator. 
Cha—and. Udbhavascha—and Supporter. Visvadhipah—the 
Lord of all. Rudrah—Rudra. Maharshi—the great Rishi, seer. 
Hiranyagarbham—Hiranyagarbha. Pasyata—saw. Jaya- 
manam—being born. Sah—He. Nah—us. Buddhya—with 
intellect. Subhaya—pure or auspicious. Samyunaktu—may 
endow. 

This is almost a repetition of verse 4 of chapter III. Rudra is 
here identified with Para Brahman, the Supreme Self. 


d ammà aA aA: | 
a out aa fguasrquae: Het ara gA AAT 1123 II 


13. Let us give reverence, with oblations to that blissful God, 
who is the Lord of the Devas, who rules the bipeds and the 
quadrupeds, and in whom all the worlds rest. 
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Notes and Commentary 


Yah—who. Devanam—of the gods. Adhipah—is the Lord. 
Yasmin—in whom. Lokah—the worlds. Adhisritah—rest. Yah— 
who. /se—the Lord. Asya—this. Dvipadah—biped. Chatush- 
padah—quadruped. Kasmai devaya—to that God. Havisha 
vidhema—let us give reverence with oblations. 


Some read Tasmai instead of Kasmai. 


ammam nA nett Taal SENAAHATA | 
Aad ufateant arear frat mAAR 112% 1 


14. He who realises Him, who is subtler than the subtlest, 
who creates the world in the midst of chaos, who assumes 
many forms, who is the only one that envelops the world, the 
blissful one (Siva), attains infinite peace. 


Notes and Commentary 


Sukshmatisukshmam—subtler than the subtlest. Kalilasya 
madhye—in the midst of chaos. Visvasya—of the world. 
Srishtaram—Creator. Anekarupam—who assumes many 
forms. Visvasya—of the world. Ekam—One. Pariveshtitaram— 
the only one who envelops. Sivam—the blissful one. 
Jnatva—having known. Atyantam—infinite. Santim—peace. 
Eti—attains. 


a wa wet ya meat Ana: adyay qe: | 
afere CERERI aA ada geat 
Agari ssa 1124 I 


15. He alone is the Protector of the world at the proper time. 
He is the Lord of the world, hidden in all beings. In Him, the 
Brahma-Rishis and the deities merge themselves. He who 
knows Him thus, cuts asunder the fetters of death. 


Notes and Commentary 


Sah—He. Eva—alone. Kale—at the proper time. 
Bhuvanasya —of the world. Gopta—protector. 
Visvadhipah—the Lord of the world.: Sarvabhuteshu—in all 
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beings. Gudhah—hidden. Yasmin—in whom. 
Yuktah—merged. Bramarishayah— great seers. Cha—and. 
Devatah—the deities. Tam—Him. Evam— thus. 


Jnatva—having known. Mrityu-pasan—the bonds of death. 
Chhinatti—cuts asunder. 


The Brahma-Rishis, like Vasishtha, the seers, and the 
deities like Brahma, find their true essence in Brahman only. 


qari ms Aang area fra ayy TEN | 
Radh aha fear area ta Head Uda: 112s I 


16. He who knows Siva, the blissful one, who is hidden in all 
beings in an extremely subtle form, finer than the essence of 
ghee, who alone envelops the universe, is freed from all fetters. 


Notes and Commentary 


Ghritat—than ghee. Param—finer. Mandam—essence. 
lva—lke. Atisukshmam—extremely subtle. Jnatva—having 
known. Sivam—the blissful one. Sarvabhuteshu gudham— 
hidden in all beings. Visvasya—of the universe. Ekam—only. 
Pariveshtitaram—Enveloper. Jnatva—having known. Devam 
—the deity. Muchyate—is freed. Sarvapasaih—from all fetters. 


Butter or cream or ghee exists in the milk in the form of 
minute, invisible particles. If the milk is churned, the hidden 
particles of butter are seen. Even so, the subtle Atman is 
realised or known through the churning of meditation. 


wa eal Aayan aera Gel wart eae aA: | 
eal Hate maS AFA a aR gae Wated 11% I 


17. That God, the Creator of the universe, the Supreme 
Soul, always dwells in the hearts of all beings, being limited by 
the heart, intellect and mind. Those who know this become 
immortal. 


Notes and Commentary 


Esha—this. Devah—God. Visvakarma—the Creator of the 
universe. Mahatma—the Supreme Soul. Sada—always. 
Jananam—of beings. Hridaye—the hearts. Sannivishtah— 
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dwells. Hrida—by the heart. Manisha—by the intellect. 
Manasa—by the mind. Abhikiriptah—being limited. Yah—who. 
Etat—this. _ Viduh—know. Amritah—immortal. Te—they. 
Bhavanti—become. 


The latter half of the verse occurs in Katha Upanishad, VI-9. 
qasan fear 4 Ua aa aaa va hac: | 
AAA AcalaG ALTA VT AT ALATA TR 112 A 


18. When ignorance has disappeared, then there is neither 
day nor night, neither existence nor non-existence. Then there 
is only Siva, the All-blessed one, who is imperishable, the 
adorable light of Savita (the deity of the sun). From Him, the 
ancient wisdom has proceeded. 


Notes and Commentary 


Yada—when. Atamah—absence of darkness. Tat—then. Na 
diva—there is no day. Na—not. Ratri—night. Nasat—nor 
existence. Nachasat—nor non-being. Siva eva kevala—there 
is only that  All-blessed one, Siva. Tat—that. 
Aksharam—imperishable. Tat—that. Savitur-varenyam—the 
adorable light of Savita. Prajna—wisdom. Cha—and. 
Tasmat—from Him. Prasruta—has proceeded. Purani—the 
ancient. 


Atamas—no darkness, i.e., light of knowledge. When the 
darkness of ignorance and illusion have been dispelled, then 
all distinctions and differences disappear. There is neither Sat 
nor Asat, when the darkness of ignorance is dispelled. This 
does not mean that Brahman, the Absolute, is a mere void. 
This denotes that the Brahman transcends all relativities of this 
universe. So it is said: ‘He is the auspicious Siva, Imperishable, 
the Adorable Light’, etc. 


Brahman is the source for the Vedas. The Vedas are His 
breath. He is the source of all ancient wisdom which has been 
handed down to us in the form of the Vedas. Hence, it is said 
that the ancient wisdom has proceeded from Him alone. 


Savitur-varenyam—this is the first phrase of the famous 
Gayatri prayer. 
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waged a Rda a ned afm | 
a cee wear ated Get ATA ASST: 1128 1 


19. No one can grasp Him above, or across, or in the middle. 
There is no likeness (or equal) of Him whose name is great 


glory. 
Notes and Commentary 


Urdhvam—above. Tiryancham—across. Madhye—in the 
middle. Na parijagrabhat—none can grasp. Na tasya pratima 
asti—There is no likeness or equal of Him. Yasya—whose. 
Nama—name. Mahat—great. Yasa—glory. 


As Brahman is extremely subtle, formless, limbless, 
illimitable and all-pervading and indivisible, He cannot be 
grasped by the organs of men. 


Tasya pratima nasti—Some translate this as “there is no 
image of Him”. 


a day forvofa wana a age ayaa HAA | 
Sal Bea waa a À Aaga wala 12 II 


20. His form cannot be seen. No one perceives Him with the 
eye. Those who know Him through intuition, thus abiding in the 
heart, become immortal. 


Notes and Commentary 


Na—not. Sandrise—in the field of perception. Tishthati— 
stands. Rupam asya—its form. Na chakshusha pasyati—is not 
seen by the eyes. Kaschana—any. Enam—this. Hrida—by the 
heart. Hridistam—seated in the heart. Manasa—by mind. 
Yah—who. Enam—this. Viduh—know. Amritah te bhavanti— 
they become immortal. 


Brahman is beyond the reach of mind and senses. 


Hrida manasa: This is the eye of intuition, Jnana Chakshu, or 
Divya Chakshu. When all the Vrittis of the mind subside, 
through meditation on Brahman (Brahma Chintana), the 
Brahmakara Vritti is generated. This is the eye of intuition. The 
meditator realises Brahman through this Brahmakara Vritti. 
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Brahmakara Vritti corresponds to the eye of intuition. This 
Brahmakara Vritti arises from the Sattvic Antahkarana of the 
meditator, who is equipped with the four means of salvation, 
and who meditates on the significance of ‘Tat-tvam-asi’ 
Mahavakya, or great sentence of the Upanishads. This 
Brahmakara Vritti destroys the Avarana, the veil of ignorance, 
and Brahman shines by Himself. The individual soul merges 
himself in the Supreme Soul, through realisation of His identity. 


amma gda ES: WÀ I 
sg ae aferot ya aa ni nR AE 1122 I 


21. Some, being afraid, approach Thee, thinking that Thou 
art the unborn. O Rudra! Deign to protect me for ever with Thy 
benevolent face. 


Notes and Commentary 


Ajata iti evam—as the unborn. Kaschit—some one. Bhiru— 
who is afraid. Prapadyate—approaches. Rudra—O Rudra. 
Yat—which. Te—Thy. Dakshinam—benevolent. Mukham— 
face. Tena—with that. Mam—me. Pahi—protect. Nityam—for 
ever. l 

Some aspirants, who are endowed with dispassion and 
discrimination, are terribly afraid of Samsara or Maya. They 
wish to cross the ocean of births and deaths quickly. They look 
to the Lord for help, guidance and protection. They pray to Him. 
They meditate on Him. They sing His praise. Eventually, they 
attain Him and merge in Him. They become identical with the 
Lord. 


m aA AAS AT a gA ar at arg ar at ady Chea: | 
Aaa at oe mA atama: aara gaT 1122 I 


N gR agqatseara: 11 


22. O Rudra! Injure not our children, nor our grandchildren, 
nor our lives, cows and horses, nor slay in Thy wrath, our 
valiant men. We invoke Thee always with offerings. 
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Notes and Commentary 


Ma—not. Nah—ours. Toke—our children. Tanaye—our 
grandchildren. Ayushi—regarding life. Goshu—cattle (cows). 
Asveshu—horses. Ririshah—injure. Viran—valiant. Bhamitah 
—in wrath. Mavadhih—do not kill. Havishmantah—with 
offerings. Sadamit tva—Thee always. Havamahe—invoke. 


This is a beautiful: prayer for the prosperity of the whole 
world. 


Aspirants are really formidable heroes, for they wage a 
tremendous war with the mind, senses, Vasanas and old 
Samskaras. They come across various obstacles. They, 
through patient and strenuous efforts, overcome them, with 
vigilance and diligence. Even the great war in the world will 
stop after some years, but the inner war will continue for a 
protracted period. Hence, the aspirants are regarded as valiant 
men, more valiant than the commanders of the war. The dead 
soldiers will not raise their heads in the war, but in the inner war, 
the Vasanas and the senses raise their heads again and again. 


Here ends the Fourth Chapter of Svetasvatara Upanishad 


CHAPTER V 


l HAR wan card feenfaa ARA aa RI 
at cateren eae g ferent fererrferet Soret aeg AISA: 112 UI 


1. Ignorance verily is mortal. Knowledge verily is immortal. In 
the Imperishable and Infinite Highest Brahman, knowledge and 
ignorance are hidden. Entirely different from these is Brahman, 
who controls both ignorance and knowledge. 


Notes and Commentary 


Dve—two. Akshare—in the immortal. Brahmapare—in the 
Highest Brahman. Tu—verily. Anante—in the infinite. 
Vidyavidye—knowledge and ignorance. Nihite—exist. 
Yatra—in whom. Gudhe—hidden. Ksharam—mortal. 
Tu—verily. Avidya—ignorance. Hi—verily. Amritam—immortal. 
Tu— verily. Vidya— knowledge. Vidyavidye—knowledge and 


SVETASVATARA UPANISHAD 501 


ignorance. /sate—controls. Yah—who. Tu—verily. Sah—He. 
Anya—different. 

Ksharam (perishable) is the cause for bondage 
(Samsritikaranam), Amritam (immortal) is the cause for 
liberation (Mokshahetu). Brahman is different from both 
knowledge and ignorance. He is the witness (Sakshin). 

Knowledge and ignorance are modifications of the mind 
only. They exist in Brahman. Brahman rules or governs them. 

Brahmapare: He, who is greater than Brahma, or 
Hiranyagarbha, or the Supreme Brahman. 


a ait aafaticsetcat fear warttr atts: wat: | 
eft cad afte aca arated areas a aga 12 N 

2. Itis He who, being one only, presides over every source of 
production, and every form, He sees the birth of the first born 


seer of golden colour, and endows him with every kind of 
knowledge, at the commencement of creation. 


Notes and Commentary 


Yah—who. Yonim yonim—every source of production. 
Adhitishthati—presides over. Ekah—one. Visvani—all. Rupani 
—forms. Yonih—sources of production. Sarvah—all. Rishim— 
the seer. Prasutam—sees the birth. Kapilam—the golden 
coloured one. Yastamagre—who at the commencement of 
creation. Jnanai—with every kind of knowledge. Bibharti— 
endows. Jayamanam—being born. Cha—and. Pasyet—sees. 

The Supreme Self, bears in His thoughts, the wise son 
(Hiranyagarbha) like a mother, and looks on him like a father, 
when he is born. 

The first born seer of golden colour is Hiranyagarbha, or 
Brahma, who creates this universe. Kapila is another name for 
Hiranyagarbha. Hiranyagarbha is endowed with the four kinds 
of knowledge, viz., virtue, knowledge of the Vedas, 
renunciation of desires and superhuman powers (Vibhutis or 
Aisvarya). 
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Uae Wet age fapdateraa aerate 2a: | 
FS: GSAT TATA: Maas Hoa ATCA 113 I 


3. This God spreads out one net after another in various 
ways, and withdraws it together again, in that field. Thus again, 
having created the Rulers, the great soul holds his Lordship 
over all. 


Notes and Commentary 


Ekaikam—each. Jalam—net. Bahudha—in various ways. 
Vikurvan—having made. Asmin—in this. Kshetre—field. 
Samharati—withdraws. Esha Devah—this God. Bhuyah— 
again. Srishtva—having created. Patayah—the Lords. Isah— 
the ruler. Mahatma—the great soul. Sarvadhipatyam—lordship 
over all. Kurute—holds. 


Kshetra, or the field is this world, or the Mula Prakriti, which 
is the seed for this world, which is known by the names Maya, 
Pradhana, Avyaktam, the unmanifested, etc. 


Jalam: is the net of Samsara. Ekaikam means Pratyekam, 
i.e., for every creature such as gods, men, beasts, birds, etc. 
The Lord makes differentiation in the genus, species or types, 
when He creates. 

Bhuyah: again, relates to the cycles of creation. Pataya: the 
Lords, the guardians (Lokapalas) and Marichi and other 
progenitors and other divine Rishis. 


val fen neduas frayed AATA | 
Ud a eat maraa: aeaarartafasacdta: 1s 1 


4. Just as the Sun shines, lighting up all quarters above, 
below and across, so also does that one adorable God, the 
blessed One, rule over whatever creatures are born from the 
womb. 


Notes and Commentary 


Sarvah—all. Disah—quarters. Urdhvam—above. Adhah— 
below. Tiryak—across. Prakasayan—lighting. Bhrajate— 
shines. Anadvan—sun. Evam—thus. Sah—He. Devah—God. 
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Bhagavan—Lord. Varenyah—adorable. Yonisvabhavan— 
everything that has the nature of a cause. Adhitishthati—tules 
or presides over. Ekah—one. 


Yonisvabhavan: Prakriti and its products, viz., Mahat 
(Intellect), Anamkara (egoism), Manas (mind), etc. 


All that exists, in likeness with its cause, viz., the five 
elements, which are the same with its cause, nature. It may be 
interpreted also in this manner. Yoni svabhavan: He (Brahma), 
the cause of the whole world, rules over the elements, which 
partake of his nature. 


qa tana wala Raa: areas aatafuraaa: | 
adtateaatetissctent ga aa AANA: 11% 1 


5. He, who is the one source of the world, brings to maturity 
the nature of all, and leads creatures who can be brought to 
maturity to perfection, and endows each being with its 
distinguishing quality, and rules this whole universe. 


Notes and Commentary 


Yachha—who. Svabhavam—its own nature. Pachati— 
brings to maturity. Visvayonih—the source of the world. 
Pachyan—that are fit for being brought to perfection. 
Sarvan—all. Parinamayet—changes. Etat—this. Visvam— 
universe. Adhi-tishthati—_rules. Ekah—one. Gunan—qualities. 
Sarvam—all. Viniyojayet—distributes or endows. Yah—who. 


The whole evolution of the universe is in the hands of the 
Lord only. He is the Director, Controller, Governor or Ruler. He 
distributes all the qualities to the objects to which they belong. 
He dispenses the fruits of actions, in accordance with the law of 
Karma. The law of cause and effect operates. 


agate ye daw aad weathers) 
a gear Ba afeged AAT styat À ay: 116 II 


6. He is concealed in the Upanishads that are concealed in 
the Vedas. Hiranyagarbha knows Him as the source of Himself 
(or as the source of the Vedas). Those gods and seers, who 
realised Him in days of yore, became identified with Him and 
verily became immortal. 
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Notes and Commentary 


Tat—that. Vedaguhyopanishatsu—in the Upanishad, that 
are concealed in the Vedas. Goodham—is hidden. Tat 
Brahma—that Hiranyagarbha. Vedate—knows. Brahma 
yonim—as the source of Himself (or as the source of the 
Vedas). Ye—who. Purvam—in days of yore. Devah—the gods. 
Rishayah—the seers. Tat—that. Viduh—realised. Te—they. 
Tanmayah—became identified with Him. Amritah—immortal. 
Vai—verily. Babhuvuh—became. 


Realisation of the identity of the individual soul with the 
Supreme Self, leads to the attainment of immortality, Moksha. 


yra a: pantha Part Tala GT UTAH | 
a Raaen moin: sata Ca: 119 1 


7. He (the individual soul), who is attached with the qualities, 
performs actions for the sake of fruits, and enjoys the fruits of 
his own actions. Though he is really the Lord of life, he 
becomes bound by the three Gunas, assumes various forms, 
and wanders about through the three paths, on account of his 
own actions. 


Notes and Commentary 


Gunanvayah—attached to the qualities. Yah—who. Phala- 
karma karta—performs actions for the sake of fruits. Kritasya 
tasya—of His own actions. Upabhokta—enjoyer. Sah—He. 
Visvarupa—assumes various forms. Trigunah—bound by the 
three Gunas. Trivartma—through the three faiths. Pranadhipah 
—the Lord of life. Sancharati—wanders. Svakarmabhih—on 
account of his own actions. 

The three paths are Dharma (virtue), Adharma (vice) and 
Jnana (knowledge). It may also mean the three paths along 
which the soul treads after death. They are Devayana (the path 
of the gods), Pitriyana (the path of the manes or the 
forefathers) and Tiryangmarga (the path to low births). 


ASA (AJE GREAR ARA a: | 
GAMA or da STATA TASHA FI: 112 N 
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8. Subtle as the point of an awl, brilliant like the sun, He 
alone is perceived even as another (different from the universal 
soul) of the size of a thumb, endowed with egoism and 
Sankalpa, on account of the limitation of the intellect and heart. 


Notes and Commentary 


Angushtamatrah—of the size of the thumb. Ravitulyarupah 
—brilliant like the sun. Sankalpahankara samanvitah— 
endowed with egoism and Sankalpa. Buddhergunenatma- 
gunena chaiva—also on account of the limitations of the 
intellect and heart. Aragramatrah—as the point of an awl. 
Apara—another (individual soul). Api—also. Drishtah—is 
perceived. 

The pure, all-pervading Brahman is seen as man or the 
individual soul, with determination and self-consciousness, 
and with the quality of intellect and the quality of his body, on 
account of the limiting principle Avidya, or ignorance. Intellect, 
heart, mind, body, egoism are all modifications, or effects, of 
Avidya. If the limitation is transcended by realisation of identity, 
the individual soul merges himself in Brahman and becomes ` 
Brahman. Avidya operates through the three Gunas. One 
should go beyond the Gunas. Then only he will become one 
with the Supreme Being. Transcending the Gunas, means 
annihilation of ignorance, and the vehicles which limit man. 


STATI MAN ITE BAA HSA T | 
amt ta: a AAA: @ AAs Head 118 I 


9. That individual soul is as subtle as the hundredth part of 
the point of a hair, divided a hundred times. Yet He is (in 
essence) infinite. He has to be known. 


Notes and Commentary 


Valagrashatabhagasya—of the hundredth part of the point of 
a hair. Satadha kalpitasya cha—and divided a hundred times. 
Bhaga—part. Jivah—the individual soul. Sa viineya—He has 
to be known. Sah—He. Anantyaya—for infinity. Kalpate—is 
capable. 
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Atman is extremely subtle (Atisukshma). This verse 
illustrates this point. In the Gita (XIII-15), you will find, “This 
Atman is not seen on account of its extreme subtlety”. To 
realise this subtle Atma-Tattva, an extremely pure, subtle and 
sharp-pointed intellect is needed. “Drisyate tvagrya buddhya 
sukshmaya sukshma-darsibhih” Kathopanishad (II|-12). 


aa at a Gane a dard aqae: | 
OIA At AA A WA 1120 II 


10. He is neither female, nor male, nor neuter. Whatever 
body He takes, with that He becomes identified or joined or 
connected. 


Notes and Commentary 


Naiva stri—not female. Na puman—not male. Esha—This. 
Na—not. Chaivayam—not also. Napumsaka—neuter. Yadyad 
—whichever. Sariram—body. Adatte—assumes. Tena tena— 
with each one of that. Yujyate—joined or connected. 

Gender or sex relates to the physical body only. How can 
then arise gender or sex in the all-pervading, infinite, bodiless, 
limbless, pure Atman, the Supreme Soul? 


aearateaygeatenarggea areata | 
maiar IA AY ERETTA 1122 N 


11. By means of thoughts, contact, sight and delusion, the 
embodied soul assumes successively, various forms in various 
places, in accordance with his actions, just as the body grows 
by the use of food and drink. 


Notes and Commentary 


Sankalpana-sparsana-drishti-mohaih—by thought, contact, 
sight and delusion. Grasambuvrishtya—by showers of food 
and drink. Atmavivriddhiajanma—the growth of the body. 
Karmanuganyanukramena—successively in accordance with 
his actions. Dehi—embodied soul. Sthaneshu—in various 
places. Rupani—forms. Abhisamprapadyate—assumes. 
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Just as food and drink contribute to the growth of the body, 
so also the results of various actions contribute to the growth of 
the individual soul, in various stages and through various 
forms. Man evolves rapidly through the performance of 
virtuous actions. Righteous actions purify the heart. Food and 
drink nourish the body. Virtuous actions nourish the soul. 


sA garr aga aa EÀ sat aA | 

Franina i Amga gE: 112? N 

12. The individual soul chooses or assumes many forms, 
gross and subtle, according to his own qualities, the qualities of 
his actions and the qualities of his mind. The cause of union 
with those forms is found to be still another. 


Notes and Commentary 


Sthulani—gross. | Sukshmani—subtle. | Bahuni—many. 
Chaiva —and also. Rupani—forms. Dehi—the embodied soul. 
Svagunaih—by his own qualities. Vrinoti—chooses or 
assumes. Kriyagunaih—by the qualities of actions. 
Atmagunaih —by the qualities of his mind. Tesham—their. 
Samyoga-hetuh—the cause of union. Aparah—another. 
Api—also. Drishtah—is found. 

His own qualities are those that belong to his body. The man 
takes a new body according to the qualities of his previous 
body, mind and actions. He chooses his new body according to 
the impressions caused by his previous actions, done by the 
former body. The cause of union with the body is the Lord. 


aad fares aed ANA HARET | 

Aada Afar area ta Head Gara: 1123 1 

13. He who knows Him, who has no beginning and no end, 
who creates the world in the midst of chaos, who assumes 


many forms, and who alone envelops the universe, is freed 
from all fetters. 
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Notes and Commentary 


Anadyanantam—without beginning and end. Kalilasya—of 
chaos. Madhye—in the midst. Visvasya—of the world. 
Srashtaram—Creator. Anekarupam—who assumes various 
forms. Visvasya—of universe. Ekam—one. Pariveshti- 
taram—he who envelops. Jnatva—having known. Devam— 
God. Muchyate—frees himself. Sarvapasaih—from all fetters. 

(Cf. IIl-7 and IV-14 & 16.) 


HATTA Ses manna FTAA | 
manimi ca À AGA Wee 112% UI 
II ofa aaratseara: 11 


14. Those who know the God who is to be realised by direct 
intuitive perception, who is incorporeal or immaterial, who is 
the cause of existence and non-existence, who is all-blessed 
and the cause of the origin of the (sixteen) parts, are freed from 
further embodiment. 


Notes and Commentary 


Bhavagrahyam—to be realised by direct intuitive perception. 
Anidakhyam—who is incorporeal or immaterial. Bhavabhava- 
karam—who is the cause of existence and non-existence. 
Sivam—the all-blessed One. Kalasargakaram—who is the 
cause of the origin of the sixteen parts. Devam—God. Ye— 
who. Viduh—know. Te—they. Jahuh—give up. Tanum— body. 

Kalasargakaram: also means ‘He who creates by means of 
the Kala, i.e., his inherent power’ or ‘He who creates the Vedas 
and other sciences’. The sixteen Kalas are Prana (vital air), 
Sraddha (faith), Kha (ether), Vayu (wind), Jyotih (fire), Apa 
(water), Prithvi (earth), Indriyas (organs), Manas (mind), Anna 
(food), Virya (semen), Tapah (austerity), Mantra (sacred 
verses), Karma (action), Kala (time) and Nama (name). 


Here ends the Fifth Chapter of the 
Svetasvatara Upanishad 
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CHAPTER VI 
Fauranes Haat aafed Area auras UIA: | 
As nR g ath ate wrad wera 118 II 


1. Some deluded thinkers speak of Nature, and others speak 
of Time, as the cause of the universe; but it is the glory of God 
by which this Brahma-wheel revolves. 


Notes and Commentary 


Svabhavam—nature. Eke—some. Kavayah—thinkers. 
Vadanti—say. Kalam—time. Tatha—also. Anye—others. 
Parimuhyamanah—deluded. Devasya—of the Lord. Mahima 
—greatness. Tu—indeed. Loke—in the world. Yena—by 
which. /dam—this. Bhramyate—is revolved. Brahma-chakram 
—the wheel of Brahma. 


Brahma-chakra—wheel of Brahman (See verse l-4.) 


This Brahma-wheel is made to turn by the greatness of the 
Lord. The Lord is behind all phenomena of nature. God is the 
real power behind everything. He is the Lord of Maya or Nature. 
It is only the deluded thinkers who regard Nature or Time as the 
cause of this universe (as the first cause). 


Angi Aai fe ae a: aan yor wafer: | 
ARNr at Aada z yaara Aaa A Faas 112 1 


2. It is at the command of Him, who always envelops this 
world, who is all-knowing, the Lord of time, possessor of 
qualities, omniscient, that this work (creation) unfolds itself, 
which is called or thought as earth, water, fire, air and ether. 


Notes and Commentary 


Yena—by whom. Avritam—pervaded. Nityam—eternal. 
Idam—this. Hi—indeed. Sarvam—all. Jnah—all-knowing. 
Kala-kalah—the Lord of time. Guni—possessor of qualities. 
Sarvavit—Omniscient. Ya—who. Tena—by Him. /sitam— 
commanded. Karma—work (creation). Vivartate—unfolds. 
Prithivyaptejo-anilakhani—as earth, water, fire, air and ether. 
Chintyam— which is called or thought as. 
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Kalakalah: the Lord is the cause of time. He is the author of 
time. 

Vivartate: The Vivarta Vada of Sri Sankara is indicated here. 
Brahman appears as the world, without really undergoing any 
change, just as the rope appears as the snake. 


ache Heat fara Faas AAT AAT ATTA | 
Cert Gren Aea arts Marcas Bez: 113 1 


3. He creates this work and rests again, having entered into 
union with principle after principle, with one, two, three, or with 
eight, with time too, and with the subtle qualities of the mind. 


Notes and Commentary 


Tatkarma—creation. Kritva—having brought out. 
Vinivartya—withdraws Himself. Bhuyah—again. Tattvasya— 
of principle. Tattvena—with principles. Sametya—having 
undergone. Yogam—union. Ekena—with one. Dvabhyam— 
with two. Tribhih—with three. Ashtabhih—with eight. Va—or. 
Kalena—with time. Cha—and. Eva—alone. Atmagunaih— 
qualities of the mind. Sukshmaih—subtle. 


God creates this universe, and then remains as a silent 
witness. This is resting for the Lord. He is not in any way 
affected by the world’s process, or phenomena, of this 
universe. He remains quite unattached like the ether, and yet 
supports everything. 


“Asaktam sarvabhricchaiva—unattached, yet supporting all” 
(Gita XIII-14). 

The eight principles are the eight producers of the 
Samkhyas, viz., Avyaktam, which is the root of all, intellect, 
egoism and the five subtle elements of matter (Tanmatras), or 
the five elements, mind, intellect and egoism. 


The one principle to which the soul is joined is Avyaktam, or 
Prakriti, the two are Avyaktam and intellect, and the three are 
Avyaktam, intellect and egoism. 

There is another interpretation. The one principle is Avidya, 
ignorance; two are Dharma and Adharma (right and wrong) or 
Raga and Dvesha (likes and dislikes); the three are the three 
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bodies, physical, subtle and causal, or the three Gunas, Sattva, 
Rajas and Tamas or the three Avasthas, the waking, dreaming 
and deep sleep states or time, space and causation. 


Atmagunas are the affections of the mind, love, anger, etc. 


ama aAA aAA waits aaa ANAE: | 
mÀ pahi: PÀ M U TASA: lly Il 


4. He gives the start to creation, associated with the three 
Gunas, and orders all things. He causes destruction of the 
work, in the absence of the Gunas, and remains apart in His 
essence after destruction. 


Notes and Commentary 


Arabhya—starting. | Karmani—creation. Gunanvitani— 
associated with the Gunas. Bhavan—beings. Cha—and. 
Sarvani— all. Viniyojayet—orders or commands. Yah—who. 
Tesham—their. Abhave—absence. Kritakarma nasah— 
causes destruction of the work. Karmakshaye—after 
destruction. Yati—remains. Sah—He. Tatvatah—in His 
essence. Anyah—other. 


This verse is obscure. This is also interpreted as follows: 
“Whoever, after he has performed works, endowed with their 
qualities, dedicates them to the Lord, is liberated from Karma 
and the round of births and deaths, the results of his deeds, 
being all destroyed by non-attachment. He is no longer affected 
by the effects of his actions’. 


Sri Sankara says: “That person, his works being destroyed 
and his nature purified, moves on different from all things 
(Tattva), from all the results of ignorance, knowing himself to be 
Brahman”, or if we read Anyad, it means, “he goes to that 
Brahman, which is different from all things, or the principles of 
nature; that is to say he becomes like Brahman’. 


When ignorance is destroyed, the work done by a man 
ceases. When the work done by a man ceases, the individual 
soul gets freedom from Samsara, being in truth another, i.e., 
different from ignorance and its products. 


Vijnanatman says: “If a man, having done work, turns away 
from it, and obtains union of one Tattva (the Tvam, Self) with 
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the real Tattva (the Tat, the Lord), by means of (1) the teaching 
of the Guru; (2) love of the Guru and the Lord; (3) hearing 
(Sravana), remembering (Manana) and meditation 
(Nididhyasana); the eight, i.e., restraint, penance, postures, 
regulation of breath, abstraction, concentration, meditation and 
Samadhi; by time, i.e., the right time for work; by the qualities of 
the Self, viz., pity, etc.; by the subtle ones, i.e., good 
dispositions for knowledge; then he becomes free”. 

Tesham abhave: in the absence of the Gunas. When the 
three Gunas are in a state of equilibrium (Gunasamyavastha), 
Pralaya or dissolution, or involution, of the world takes place. 
When the equilibrium of the Gunas is distracted (Vishama 
Avastha), there is creation. 


aR: a NAA: mAs À ge: | 
a Aasi aae a aRar Gaz It II 


5. He is the beginning, the origin of the causes by which the 
body is united with the soul. He is beyond the three divisions of 
time (past, present and future). He is without parts also. The 
adorable Lord, who appears as the world, who is the true 
source of all creatures and abides in his own heart, is perceived 
by him, who meditates or worships in his heart previously. 

Notes and Commentary 

Adi—beginning. Sah—He. Samyoganimittahetuh—cause of 
the union. Prastrikalat—beyond the three divisions of time. 
Akala—without parts. Api—also. Drishtah—is seen. Tam— 
Him. Visvarupam—who appears as the universe. Bhava- 
bhutam—the true source of all creatures. /dyam—adorable. 
Devam—God. Svachittastham—seated in one’s own heart. 
Upasya—having meditated. Purvam—previously. 

This universe is manifestation of the Lord only. It is the body 
of Virat. He is the first cause of union of spirit with matter. He is 
beyond the three periods of time, and He is without time also 
(Akala). He is partless or indivisible (Akhanda). 

He who does Upasana or worship previously, attains Jnana 
or knowledge of Brahman. Bhakti leads to Jnana. Bhakti 
culminates in Jnana. Para Bhakti and Jnana are one. 


SVETASVATARA UPANISHAD 513 


The immortal Atman abides in one’s heart only. He is the 
. innermost Self of all beings. He is the Antaryamin (Inner Ruler). 


a qacnrenpray: wisat aeaa: wadasay | 

antag maga wig areas ATA 116 I 

6. Highest and other than the world-tree, time and forms is 
He, from whom this universe proceeds, the source of all 
virtues, the destroyer of all sins, the Lord of all good 


qualities—know Him as in one’s Self, as the immortal abode of 
all the universe. 


Notes and Commentary 


Sah—He. Vrikshakalakritibhih parah—transcending the tree 
of Samsara as well as time and form. Anya—other. Yasmat— 
from whom. Prapancha—universe. Parivartate—proceeds. 
Ayam—this. Dharmavaham—the source of all virtues. 
Papanudam—the destroyer of all sins. Bhagesam—master of 
all good virtues. Jnatva—having known. Atmastham—seated 
in one’s heart. Amritam—immortal. Visvadhama—the abode of 
the universe. 

The world is the Samsara Vriksha or Maya. The description 
of the tree comes in Katha Upanishad VI-1 and Gita XV-1. 

He is seen as that, when one has worshipped Him, or when 
one has known Him within oneself. 

The universe turns round from creation to preservation and 
destruction, from destruction to creation. 

He who knows Him, who is the establisher of virtue, the 
destroyer of all evils, the Lord of all glory and prosperity, who 
abides in one’s own Self and is immortal, obtains that which is 
different from the material principles of creation. 


wean UT Aga aA tad WH UW dad 
Ufa udtat a orcarfeara ta yar II 1 
7. May we know Him, the transcendent and adorable master 


of the world, who is the great supreme Lord of all lords, the 
supreme Deity of all deities and the supreme Ruler of all rulers. 
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Notes and Commentary 


Tam—Him. Isvaranam paramam mahesvaram—the great 
supreme Lord of lords. Tam—Him. Devatanam paramam cha 
daivatam—the supreme Deity of all deities. Patim patinam 
paramam—the supreme Ruler and the Ruler of all rulers. 
Parastat—transcendent. Vidama—may we know. Devam—the 
Lord. Bhuvanesam—the Ruler of the world. /dyam—adorable. 

The Lords are Brahma, Vishnu, Rudra, Vaivasvata, Yama 
and others. The Deities are Indra, Agni, Varuna and others. 
The Rulers are the Prajapatis such as Kasyapa, 
Hiranyagarbha, etc. 


a wea ard met E fears a aaa eae | 
wea via fafadta sera cararfacht aac S AIAN 


8. No action (effect) or organ (Karanam) of His is found. 
There is, not seen, His equal nor a superior. His great power is 
declared (in the Vedas) to be of various kinds. His knowledge, 
strength and action are described as inherent in Him. 


Notes and Commentary 


Na—not. Tasya—of His. Karyam—effect. Karanam—organ. 
Cha—and. Drisyate—is seen. Asya—His. Parasakti—great 
power. Vividha—of various kinds. Sruyate—is declared. 
Svabhavaki—natural. Jnanabalakriya—knowledge, strength 
and action. Cha—and. 

There is no effect (Karyam) for Him or a cause (Karanam). 
Effect is body. Cause is organ. 


a ae afarcafertea ote a aire Aaa aca fers 
a aro aeorfsarfeat a ares RAA a AT: 119 II 


9. There is no master of His in this world, no ruler of His, not 
even a sign of Him (by which He can be inferred). He is the 
cause, the Lord of the lords of the organs. He has no 
progenitor, nor is there any one who is His Lord. 
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Notes and Commentary 


Na—not. Tasya—of His. Kaschit—any. Pati—Lord. Asti—is. 
Loke—in this world. Na—not. /sita—ruler. Naiva—there is not. 
Tasya—His. Lingam—sign. Sah—He. Karanam—cause. 
Karanadhipadhipah—Lord of the lords of organs. Na—not. 
Chasya—and His. Kaschit-janita—any progenitor. Nacha— 
nor. Adhipa—Lord. 

Linga is a mark or sign by which His existence could be 
inferred. If He could be inferred by a sign, there would be no 
necessity for the Vedas to reveal Him. He is beyond logic, 
syllogism and reason. The existence of God can hardly be 
~ logically demonstrated. He can only be intuitively perceived in 
Samadhi, through the eye of wisdom, Brahmakara Vritti. 


weg ga agit: wert: aa da Ua: 
amaa | A At eg ETAR [180 1 


10. May that only God, who spontaneously covers Himself 
with the products of Prakriti or nature, just as a spider does with 
the threads (drawn from its own navel), grant us identity with 
Brahman. l 


Notes and Commentary 


Yah—who. Tu—indeed. Urnanabhah—spider. /Iva—like. 
Tantubhih—with threads. Pradhanajai—with the products of 
Prakriti or nature. Svabhavatah—spontaneously. Devah— 
God. Ekah—one. Svam—Himself. Avrinoti—covers. Sah—He. 
Nah—unto us. Dadhatu—may grant. Brahmapyayam—identity 
with Brahman. i 


Brahmapyayam, i.e., Brahman Apyayam, Ekibhavam. 


Pradhana is another name for Avyaktam, or Mulaprakriti, or 
Maya, which is the first cause and which is the seed for this 
world. 


val aa: wig We: uda waza | 
anag: adaa: me cat ka Ana 1188 UN 


11. God, who is one only, is hidden in all beings. He pervades 
all, and He is the Inner Soul of all beings. He presides over all 
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actions, and all beings dwell in Him. He is the witness and He is 
the pure consciousness. He is alone or single and is devoid of 
all qualities. 


Notes and Commentary 


Ekah—one. Devah—God. Sarvabhuteshu—in all beings. 
Gudhah—hidden. Sarvavyapi—pervades all. Sarvabhutantar- 
atma—is the Inner Soul of all beings. Karmadhyakshah— 
presides over all actions. Sarvabhutadhivasah—all beings 
dwell in Him. Sakshi—witness. Cheta—pure consciousness. 
Kevalah—alone. Nirgunah—devoid of qualities. Cha—and. 

God is hidden in all beings, like fire in wood, butter in milk. He 
is the home for all beings. He is free from the triad of the 
qualities, viz., Sattva (goodness, purity, harmony), Rajas 
(activity, passion) and Tamas (darkness, inertia). 


wat at Pinar aga dit ager a: athe | 
mane Asgar AAN FS WAG IRT 1122 I 
12. He is the one controller of the inactive many. He makes 


the one seed manifold. The wise, who perceive Him within their 
Self, to them belongs eternal happiness, not to others. 


Notes and Commentary 


Ekah—one. Vasi—Lord. Nishkriyanam—actionless. 
Bahunam—many. Ekam—one. Bijam—seed. Bahudha— 
many. Yah—who. Karoti—makes. Tam—Him. Atmastham— 
dwelling in one’s own self. Yah—who. Anupasyanti—perceive. 
Dhirah—the wise. Tesham—to them. Sukham—happiness. 
Sasvatam —eternal. Na itaresham—not to others. 

The actions of living beings are due to their organs. They do 
not affect the Supreme Being who always remains passive 
(Nishkriya) and who is always the silent witness or Sakshi. 
Nature only is active. The soul is the spectator of the activities 
of Prakriti or nature. (See Katha Upanishad V-12 & 13.) 

Bijam—seed. This is Avyaktam, or Mulaprakriti, from which 
everything evolves. l 
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The organs, mind, intellect, etc., derive their power from God 
only. He controls all the organs, all minds and all individual 
souls. 


ean Feat daadaa seat at Ran Arar | 
AHR Sears Aiea Sa FETA AMATI: 1123 UI 
13. He is the Eternal among the eternals and the intelligent 
among all that are intelligent. Though one, He grants the 
desires of the many. He who has known Him, the cause of all, 


who is to be comprehended by Sankhya (philosophy) and Yoga 
(religious discipline), is freed from all fetters. 


Notes and Commentary 


Nityah—Eternal. Nityanam—of eternals. Chetanah—the 
intelligent. . Chetananam—of intelligences. Ekah—one. 
Bahunam—of many. Yah—who. Vidadhati—grants. Kaman— 
desires. Tatkaranam—that cause. Sankhyayogadhigamyam— 
to be comprehended by philosophy and religious discipline. 
Jnatva—having known. Devam—God. Muchyate— is freed. 
Sarvapasaih—from all fetters. 


Eternals: The eternals may be meant for earth, water, ether, 
etc. These are taken to be eternal by ordinary men and some 
philosophers. But in reality, Brahman, or the Absolute, is the 
only eternal substance (Vastu). 

Chetanaschetananam: The senses, the mind and the 
intellect appear to be intelligent. They borrow their intelligence 
from Brahman, the Absolute, who is the only intelligent entity. 


The Lord only dispenses the fruits of actions of all individual 
souls. 


One should have a comprehensive understanding of 
Brahman first, through study of Upanishads (Paroksha Brahma 
Jnana). He should practise Yama (self-restraint), Niyama 
(religious observances) and discipline the senses and the 
mind. Then he should practise constant and regular meditation, 
and attain direct, intuitive perception of Brahman. Then only he 
will be freed from all fetters. The fetters are Avidya (ignorance), 
Kama (desire) and Karma (action). 


518 THE PRINCIPAL UPANISHADS 


aaa Gat aie A aga aT ferent aria patsan: | 
mwa aaa ad aca aren adie AN 112% 1 


14. The sun does not shine there, neither the moon, nor the 
stars. There these lightnings do not shine, how then this fire? 
When He shines, everything shines after Him. By His light all 
this shines. 


Notes and Commentary 


Na—not. Tatra—there. Suryah—sun. Bhati—shines. 
Na—not. Chandratarakam—moon or stars. Na—not. 
Ima—these. Vidyutah—lightnings. Bhanti—shine. Kutah— 
where. Ayam—this. Agnih—fire. Tam—He. Eva—alone. 
Bhantam—shining. Anubhati—shines. Sarvam—everything. 
Tasya—His. Bhasa—by light. Sarvam—all. /dam—this. 
Vibhati—shines. 

(See Katha Upanishad V-15. Mundaka Upanishad II-2-x and 
Bhagavad Gita XV-6.) 

Light means here knowledge. Eye is a light. One gets 
knowledge of this world through the eye. Ear is a light. One 
hears sounds, and through sounds, one gets Artha and Jnana. 
Buddhi or intellect also is a light. One gets knowledge through 
intellect. All the senses, mind, intellect, derive their power and 
knowledge from Brahman, the fountain source of all 
knowledge. 


UR a: Yared a varia: afer AE: | 
aaa ARa AA are: aro fererasaara 112% 1 


15. He is the one Soul (Hamsa), destroyer of ignorance in 
the midst of the world. He alone is the fire which is seated in 
water. Knowing Him truly, one overcomes death. There is no 
other path for liberation. 


Notes and Commentary 


Ekah—one. Hamsah—soul (destroyer of ignorance). 
Bhuvanasya—of this world. Madhye—in the midst. Sah—He. 
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—Him alone. Viditva—having known. Mrityum—death. Atyeti 
—overcomes. Anyah—other. Na—not. Pantha—path. Vidyate 
—exists. Ayanaya—for liberation. 

Hamsah—Swan. Here it means the Supreme Self, destroyer 
of ignorance. 

(The last two lines occur in III-8.) 

The Brahman has entered the heart, like fire, consuming all 
ignorance. 

This verse bespeaks of the immanence of the Lord. Just as 
the fire is concealed in the ocean, so also Brahman is hidden in 
this world. Fire is different from water. It has quite antagonistic 
properties and yet it is hidden in water. So also, Brahman, that 
is pure, subtle and spiritual, is concealed in this world, which is 
gross, material and impure. The Rishis of yore worshipped the 
fire hidden in the ocean. That fire represents Brahman that is 
hidden in this world. 


a faapfeataarnatiad: aaa yor wate: | 

ydan: aAA Rg: Re I 

16. He creates the universe and knows the universe. He is 
His own source. He is all-knowing, and He is the Time of time 
(destroyer of time). He is endowed with all qualities of 
perfection. He knows everything in detail. He is the master of 
nature and men, and the Lord of the Gunas. He is the cause of 
the bondage, the existence and the liberation of the world. 


Notes and Commentary 


Sah—He. Visvakrit—Creator of the universe. Visvavit—the 
knower of the universe. Atmayonih—His own cause. 
Jnah—all-knowing. Kala-kalah—Time of time or destroyer of 
time. Guni—possessor of all qualities of perfection. Sarva- 
vidyah—knows everything in detail. Pradhana-kshetrajna- 
pati—master of nature. and men. Gunesah—Lord of qualities. 
Samsaramokshasthitibandhahetuh—the cause of the 
bondage, existence and liberation of the world. 
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OA BAe SAE A: BAT YATE ATCA | 
a gA sea wat Reda arent gafaera Sears 112 1 


17. He is like Himself, immortal, and abides in the form of 
Ruler. He is the all-knowing, all-pervading, protector of the 
world, the eternal Ruler. No one else is able to rule over it. 


Notes and Commentary 


Sah—He. Tanmayah—like Himself. Hi—verily. Amritah— 
immortal. /sasamsthah—abides in the form of ruler. Jnah— 
all-knowing. Sarvagah—all-pervading. Asya bhuvanasya—of 
this world. Gopta—protector. Yah—who. Isa—Lord. Asya 
jagatah—of this world. Nityameva—eternal. Nanyah—no 
other. Hetuh—cause. Vidyate—does exist. Isanaya—to rule 
over it. 


Tanmaya may mean also ‘like this world’. 


at mami feraenta ye at a dates RAR aed | 
Te magg yA we ToS I 


18. Let me, desirous of liberation, resort to the God for 
refuge, whose light turns the intellect towards the Atman, who 
at the commencement of creation, created Brahma and who 
gave the Vedas to Him. 


Notes and Commentary 


Yah—who. Brahmanam—Brahma.  Vidadhati—created. 
Purvam—prior to creation. Yah—He. Vai—verily. Vedams- 
cha—and the Vedas. Prahinoti—gave. Tasmai—unto Him. 
Tam—Him. Devam—God. Atmabuddhi prakasam—whose 
light turns the intellect towards the Atman. Mumukshuh— 
desirous of liberation. Saranam—refuge.Aham—l. 
Prapadye—take. 


React Afa met Arad e | 
aa UR A aera 1128 I 


19. Who is without parts, without action, who is tranquil, 
blameless, spotless, the supreme bridge of immortality, and 
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who is like the fire that has consumed its fuel (to Him | go for 
refuge). 


Notes and Commentary 


Nishkalam—without parts. Nishkriyam—actionless. 
Santam— peaceful or tranquil. Niravadyam—blameless. 
Niranjanam— spotless. Amritasya—of immortality. Param 
setum—the supreme bridge of immortality. 
Dagdhendhanamivanalam—ike the fire which has consumed 
the fuel. 

Analam iva: Just as the fire burns up the fuel, so also the 
Lord destroys the ignorance of the devotees, or aspirants, who 
tread the path of Truth. 


gat wdaersm asta amar: | 
dal cantare g aer AAA 1120 1 


20. Only when men shall roll up the sky like a skin, will there 
be an end of misery, unless God has first been known. 


Notes and Commentary 


Yada—when. Charmavat—like skin. Akasam—ether. 
Veshtayishyanti—roll up. Manavah—men. Tada—then. 
Devam-avijnaya—not knowing God. Duhkhasyantah—end of 
pain. Bhavishyati—will happen. 

Only when the impossible becomes possible, such as the 
sky being rolled up by men, will misery cease, unless God has 
been realised in the heart. Miseries and sorrows will come to an 
end only when one realises God. If anybody strives to free 
himself from all miseries, without realising God, all his efforts 
are as useless as the attempt to roll up the sky. This is the drift 
of this verse. 


ATTA anaE Tal EF AASA AA | 

aerate: aa ofa Nara ara easyer 1122 1 

21. Having realised Brahman, through the power of his — 
penance and through the grace of God, the wise Svetasvatara 
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expounded well to the highest order of Sannyasins, the Truth of 
that supremely holy Brahman, resorted to by all the seers. 


Notes and Commentary 


Tapahprabhavat—through the power of penance. Deva- 
prasadaccha—and also by the grace of God. Brahma— 
Brahman. Svetasvatara—the sage Svetasvatara. Vidvan— 
having realised. Atyasramibhyah—to the highest order of 
Sannyasins. Paramam—supreme. Pavitram—holy. Provacha 
—expounded. Samyak—well. Rishisanghajushtam—resorted 
to by all seers. 

God helps those who help themselves. Self-exertion 
(Purushartha) and the grace of the Lord, are necessary for 
attaining Self-realisation. He who has knowledge of Brahman 
only can become a preceptor. 


aad vi i pr AR I 
asmana qrad msya sraa AT YA: 1122 1 


22. This highest mystery or secret, in the Vedanta, 
expounded in a former age, should not be given to one, whose 
passions have not been subdued, nor to one who is not a 
worthy son, nor to an unworthy disciple. 


Notes and Commentary 


Vedanta—in the Vedanta. Paramam—supreme. Guhyam— 
secret. Purakalpe—in a former age. Prachoditam— 
expounded. Na—not. Aprasantaya—to one of uncontrolled 
passions. Datavyam—should be given. Na—not. 
Aputraya—who is not a worthy son. Asishyaya—unworthy 
disciple. Va punah—neither. 

The instructions will bear fruit, only if they are imparted to a 
qualified aspirant. 

Aputraya: one who has not discharged his duties to the 
parents, who does not possess virtuous qualities. 

Asishyaya: who is not a worthy disciple, who is disobedient, 
arrogant, impertinent, wicked, irreligious, who finds faults in the 
preceptor. 
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aa 2a gourd 2a aa at) asta n Tart: 
Teed HATHA: | Weed ATCA Sta 1133 I 


Notes and Commentary 


23. If these truths have been told to a high-souled one, who 
has supreme devotion to God and as much devotion to his 
Guru or preceptor as to God, then only, they will shine forth, 
then only, they will shine forth indeed. 


Notes and Commentary 


Yasya—for whom. Deve—in God. Parabhaktih—supreme 
devotion. Yata deve—as to God. Tatha—so. Gurau— to 
the preceptor. Tasya—His. Ete—these. Kathitha—expounded. 
Arthah—truths. Prakasante—shine forth. Mahatmana— 
high-souled one. 


The Truths of Vedanta are revealed only to an aspirant, who 
has supreme devotion to the Lord, and as much devotion to his 
Guru as he has towards the Lord. This verse lays great stress 
on devotion to Guru. Guru and God are one. 


Here ends the Sixth Chapter of the Svetasvatara Upanishad 
ge ag maag | ae at ye | ae ate aa | A 
qaia | at fafgaraé UI 
WL Š mA: mA: mA: IN 


Here ends the Svetasvatara Upanishad. 


ROP aN DUK 


APPENDIX 


WAKING EXPERIENCE HAS RELATIVE REALITY 
I 


Waking experience is like dream experience 
When judged from absolute standpoint. 
But it has Vyavaharika-Satta 

Or relative reality. 

Dream is Pratibhasika-Satta 

Or apparent reality. 

Turiya or Brahman is Paramarthika-Satta 
Or Absolute Reality. 

Waking is reality more real than dreaming. 
Turiya is more real than waking. 

From the point of view of Turiya, 

Both waking and dreaming are unreal. 
But waking, taken by itself, 

In relation to dream experience, 

Has greater reality than dream. 

To acertain extent, 

As Turiya is to waking, 

Waking is to dream. 

Waking is the reality behind dream; 
Turiya is the reality behind waking. 
Dream is no dream to the dreamer. 

Only by one who is awake 

Dream is known to be a dream. 

Similarly, waking appears to be real 

To one who is still in the waking state. 
Only to one who is in Turiya, 

Waking is devoid of reality. 

Waking is Deergha-Svapna, 

A long dream, as contrasted with 

The ordinary dream which is short. 
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II 


Waking is a part of Virat-Consciousness, 
Though, in waking, due to ignorance, 

The Virat is not directly realised. 

Waking is the connecting link 

Between Visva and Virat. 

Man reflects over the world and the Reality 
When he is awake 

And when his consciousness is active. 

In dream, the intellect and the will 

Are incapacitated due to Avidya 

And deliberate contemplation becomes impossible. 
The Visva or the Jiva in the waking state 

Is possessed of intelligence and free will. 
The Taijasa or the Jiva, in the dreaming state, 
Is destitute of such powers of free thinking. 
Dream experience is the result of 
Impressions of waking experience; 
Whereas, waking experience is independent of 
Dream experience and its effects. 

There is a kind of order or system 

In the waking experiences, 

At least, more than in dream. 

Every day the same persons and things 
Become the objects of waking experience. 
There is a definite remembrance of 
Previous day’s experiences and of 
Survival and continuity of personality, 

In waking experience. 

The consciousness of this continuity, 
Regularity and unity 

Is absent in dream, 

Dream is not well ordered, 

While waking is comparatively systematic. 


HI 


There are degrees of reality 
In the experiences of the individual. 
The three main degrees are 
Subjective, Objective and Absolute. 
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Dream experience is subjective. 

Waking experience is objective. 

The realisation of Atman or Brahman 

Is experience of the absolute Reality. 

The individual is the subjective being 

In comparison with the objective world. 

The subject and the object have equal reality, 
Though both these are negated in the Absolute. 
The objective world is the field of waking experience 
And, therefore, waking is relatively real. 

But, dream is less real than waking 

Inasmuch as the direct contact 

With the external world of waking experience 

Is absent in dream. 

Though there is an external world in dream also, 
Its value is less than that of the world in waking. 
Though the form of the dream world agrees with 
That of the waking world, 

In quality the dream world 

Is lower than the waking world. 

Space, time, motion and objects, 

With the distinction of subject and object, 

Are common to both waking and dreaming. 
Even the reality they present 

At the time of their being experienced 

Is of a similar nature. 

But, the difference lies in 

The degree of reality manifested by them. 

The Jiva feels that it is in a higher order of truth 
In waking than in dreaming. 


IV 


The argument that is advanced 

To prove the unreality of waking 

Is that waking also is merely mind’s play 
Even as dream is mind’s imagination. 

But, the objects seen in dream 

Are not imaginations of the dream subject, 
Which itself is one of the imaginary forms 
That are projected in dream, 

The dream subject is not in any way 


530 THE PRINCIPAL UPANISHADS 


More real than the dream objects. 

They both have equal reality 

And are equally unreal. 

The dream subject and the dream object 

Are both imaginations of the mind of Visva 

Which synthesises the subject and objects in dream. 
In like manner, the waking individual 

Is not the cause of the objects seen by it, 

For both these belong to the same order of reality. 
Neither of them is more real than the other. 

The virtues and the defects that characterise things 
Are present in all subjects and objects 

That are experienced in the waking state. 

The subject and the objects in waking 

Are both effects of the Cosmic Mind, 

Which integrates all the contents of the universe. 
The Cosmic Mind has greater reality 

Than the individual mind. 

Thus the waking state is relatively 

More real than the dreaming state. 


V 


It cannot be said that 

Taijasa is related to Hiranyagarbha 

In the same way as 

Visva is related to Virat. 

Taijasa has a negative experience 

Characterised by fickleness, absence of clearness, 
Lack of will power and cloudiness of intelligence. 
To express with certain reservations, 

The relation of Taijasa to Hiranyagarbha 

Is something like that of minus two to plus two; 
Whereas, Visva is to Virat 

As minus one is to plus one. 

As minus one has greater positive value 

Than minus two, 

And the distance between minus two and plus two 
Is greater than that between 

Minus one and plus one. 

Visva has greater relative value than Taijasa, 

And is more intimately connected with Virat 
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Than Taijasa with Hiranyagarbha. 

Taijasa and Prajna are respectively 

The parts of Hiranyagarbha and Isvara, 

Only as limited reflections with negative values 

And not positively and qualitatively. 

Otherwise Isvara would have been only 

A huge mass of ignorance, 

As he is depicted as the collective totality 

Of all Prajnas, whose native experience is a state of sleep, 
Where ignorance covers the existing consciousness. 
Prajna and Isvara are like minus three and plus three, 
And their relation is quite obvious. 

As when a man stands on a river bank 

And looks at his own reflection below, 

That which is highest appears as lowest— 

The original head is farthest from the reflected head,— 
That which is lowest appears as highest— 

The original feet are nearest to the reflected feet,— 
In the same manner, Isvara, 

Who is the highest among the manifestations of reality 
And is omniscient and omnipotent 

Is the positive counterpart 

Of the negative sleeping experience 

Of complete ignorance and absence of power. 

Virat corresponds to the foot of the man 

Standing on the bank of the river 

And Visva to the reflected foot. 

Visva is more consciously related to Virat 

Than Taijasa to Hiranyagarbha 

Or Prajna to Isvara, 

As the foot is nearer to the reflected foot 

Than the waist to the reflected waist 

Or the head to the reflected head. 

These illustrations show that 

Waking is relatively more real 

Than dream, which has only a negative value. 

The illustrations used here 

Are to be taken in their spirit and not literally, 

For, Visva, Taijasa and Prajna 

Are not merely reflections 

Of Virat, Hiranyagarbha and Isvara respectively, 

But also their limitations 
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With qualities distorted 
And experiences wrested from truth. 


VI 


As far as the manner of 

Subjective experience is concerned, 

It is true that what is within the mind 

Is experienced as present in external objects. 
But the objects themselves are not 
Creations of the subjective mind. 

There is a great difference between 
Isvara-Srishti and Jiva-Srishti. 

The existence of the objects 

Belongs to Isvara-Srishti. 

But the relation that exists between 

The objects and the experiencing subject 
Is Jiva-Srishti. 

The Jiva is one of the contents of the Jagat 
Which is Isvara-Srishti. 

Hence, the Jiva cannot claim to be 

The creator of the world, 

Though it is the creator of 

Its own subjective modes of 
Psychological experience. 

Waking experience is a perception. 
Dream experience is a memory. 

As perception precedes memory, 
Waking precedes dream; 

That is, dream is a remembrance 

Of waking experiences 

In the form of impressions. 

To Brahman, the waking world is unreal. 
But, to the individual or the Jiva 

It is a relative fact 

Lasting as long as 

Individuality or Jivahood lasts. 


VII 


That the waking world has relative reality 
Or Vyavaharika-Satta 
Does not prove that it is real 
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In the absolute sense. 

Comparatively, waking is on a higher order 
Than dream experiences, 

For reasons already mentioned. 

But, from the standpoint of the highest Reality 
Waking experience also is unreal. 

As dream is transcended in the state of waking, 
The world of waking too is transcended 

In the state of Self-realisation. 


WAKING EXPERIENCE IS AS FALSE AS 
DREAM EXPERIENCE 


I 


Both in waking and in dream 

Objects are “perceived” or “seen” 

As different from the subject. 

The character of “being seen” 

Is common to both kinds of experience. 

There is subject-object-relationship 

In waking as well as in dream. 

This is the similarity between the two. 
“Something is seen as an object” means 
“Something is other than the self”. 

The experience of the not-Self is illusory, 

For, if the not-Self were real, 

The Self would be limited and unreal. 

The illusory experience of the not-Self 

Is common to both waking and dream. 

In waking, the mind experiences through the senses; 
In dream, the mind alone experiences. 

In both the states, the mind alone experiences 
Whether externally or internally. 

Dream is transcended by waking. 

Waking is transcended by TURIYA. 

Hence, both dream and waking are contradicted. 
Waking contradicts dream, 

And dream contradicts waking. 

When the one is, the other is not. 

Neither of the two is continuously existent. 
This proves the unreality of both. 
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II 


Duality is not real, 

Because duality is the opposite of eternity. 
Without duality there is no perception. 

Hence, anything that is perceived is unreal 
Whether in dream or in waking. 

Dream is real when there is no waking. 

Waking is real when there is no dream. 

Hence, both are unreal experiences. 

They depend on one another for their existence. 
One cannot say whether he is dreaming or waking 
Without referring one state to another state. 
Desires are the rulers of all experiences 

In waking and also in dream. 

Waking is physical functioning of desires, 
Dream is mental functioning of desires. 

The senses are moved by desires in waking; 
The mind is moved by desires in dreaming. 
Both the states are like flowing streams. 

They do not persist for ever in one state. 

That which persists for ever is real. 

Dream and waking have a beginning and an end. 
Change is the character of all perceived objects. 
Change implies non-existence at the beginning 
And also at the end. 

That which does not exist at the beginning 

And does not exist at the end 

Does not exist in the middle also. 

Therefore waking is unreal like dream. 


Ul 


It may be objected by some that 

Waking is real, because it is the cause of dream, 
And dream is not the cause of waking. 

But this objection is without support. 

If waking is a cause, It must be real. 

If it is real, It must exist for ever. 

Waking itself is without reality, 

For it does not exist always. 

If the cause itself is unreal, 
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How can it produce a real effect? 
Both these are unreal states. 

One who eats bellyful in waking state 
May feel hungry in the dream state 
And vice versa. 

Things appear to be real only 

In a particular condition. 

They are not real always, 

That which is not always real 

Is an appearance and so unreal. 


ry 


Anything that has got a form 

Is unreal. 

Forms are special modes of cognition and perception. 
They are not ultimate. 

In waking there are physical forms. 

In dreaming there are mental forms. 
Anyhow, all are forms only 

Limited in space and time. 

A form lasts only so long 

As that particular mental condition lasts, 
When there is a different mental condition 
The forms of experience also change. 
This is why the form of the world vanishes 
When Self-realisation is attained. 


V 


Both in dreaming and waking 

External perceptions are considered as real 
And internal functions as unreal (i.e., they are ignored). 
If in waking we make a distinction 

Between real and unreal, 

In dream also we do the same thing. 

Dream is real as long as it lasts, 

Waking also is real as long as it lasts. 

Dream is unreal from the standpoint of waking, 
And equally so is waking to the dreamer. 

From the standpoint of the highest Truth, 
Waking is as false as dream. 


536 THE PRINCIPAL UPANISHADS 


VI 


It may be said that objects in waking state 
Serve some definite purpose 

And those of dream do not serve a purpose. 
This argument is incorrect, 

Because, the nature of serving a purpose 
Which is seen in objects of waking 

Is contradicted by dream and vice versa. 

The utility and objective worth 

Of things, states, etc., in waking 

Are cancelled in the dream state, 

Even as the conditions and experiences in dream 
Are invalidated in waking. 

Objects act as means to ends 

Only in a particular condition 

And not in all conditions. 

The causal relationship of waking 

Is rendered nugatory in dream, and vice versa. 
The logical sequence of waking 

Is valid to itself alone and not to dreaming. 

So is dream valid to its own state. 

Waking and dreaming have their own notions of propriety, 
And each is stultified by the other, 

Though each appears to be real to itself. 
Thus, the validity of both the states 

Is rejected. 


VII 


It may be contended that 

Objects of dream are queer, fantastic and unnatural, 
And, hence, waking cannot be like dream. 

But the experiences in dream, 

However grotesque or abnormal, 

Are not abnormal to the dreamer. 

They appear fantastic only in 

A different state, viz., waking. 

One cannot say what is really fantastic 

And what is normal and real. 

The mind gives values to objects 

And its conception of normality and abnormality 
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Changes according to the state in which it is. 
There is no permanent standard 

Of normality, beauty or decorum, 

Either in waking or in dreaming, 

Which may hold good for all times. 

The dreamer has his own conception 

Of space, time and causation, 

Even as the waking one has his own notions. 
One state is absurd when compared to the other. 
This shows that both states are illogical 

And, therefore, absurd from the highest standpoint. 


4 
VIII 


The world of waking experience is unreal. 
Because it is the imagination of the cosmic mind. 
The fact, that in Self-realisation, 

There is absolute cessation of phenomenal experience 
Shows that all phenomena are unreal. 

External forms are the expressions 

Of the internal Sankalpas or willings; 

Therefore, external objects have no real value. 
They appear to exist only 

As long as the Sankalpas exist. 

The senses externalise the internal ideas 

And present them in the forms of objects. 

When the Sankalpas are drawn within 

The world of objective experience vanishes in toto. 
The Infinite Subject, viz. the Self, alone remains. 
There is no such thing as 

Externality and internality in reality. 

The ego and the non-ego, 

The subject as well as the object, 

All are imaginations of the mind alone. 


IX 


It may be said that 

Objects seen in waking are not 

Mere mental imaginations, 

Because the objects of waking experience 
Are seen by other people also, | 

Whether or not one’s mind cognises them, 
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But it is seen that 

In the dream state also 

Objects of experience are open to 

The perception of other people, 

Though the people as well as the objects 

Are all subjective imaginations. 

It may be said that in waking 

We perceive through the sense-organs 

And not merely through ideas. 

But it is seen that in dream also 

We perceive through the sense-organs 
Belonging to the dream-state, s 
Which are not less real than those of waking state. 
As dream is unreal, 

Waking also must be unreal. 


X 


The objective world of waking experience 
Cannot have independent existence, 
Because it is relative to the subject 

Which cognises or perceives it. 

The object is called an object 

Just because there is a perceiving subject, 
Similarly, a subject is called a subject 

Just because there is a perceived object. 
Neither of the two is self-existent, 

And, therefore, both prove themselves to be unreal. 
Subject and object appear 

In the form of cause and effect. 

Without a cause there is no effect, 

Without an effect nothing can be a cause, 
The conception of causation itself is illogical. 
The mind perceives and recognises objects 
Only by relating one thing to another. 

The whole world of perception 

Is a bundle of unintelligible relationships 
Which the mind tries to organise into cause and effects. 
Further, there is no causation at all, 
Because, cause and effect are continuous. 
There cannot be a lapse of time 

In which the cause remains unchanged. 
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If the cause can exist unchanged for some time, 
There is no reason why it should change at any time at all. 
Either there is continuous causation, 

Or no causation at all. 

If causation is continuous, 

Cause and effect become identical, 

Being inseparable from one another. 

If they are identical, 

It means there is no causation at all. 

If there is no causation, 

There is no world of experience also. 

The whole causal scheme is illogical, 

Because it either requires the existence 

Of a first uncaused cause, 

Or it itself is meaningless. 

There is no meaning in saying that 

There is a first uncaused cause, 

For, thereby, we create a beginning for time. 

If causation were real, 

It would never be possible to get rid of it. 

But Self-realisation breaks the chain of causation. 
Hence, causation is false. 

And, consequently, the world of experience 
Also is false. 

As in dream also, there is experience 

Of the causal series, 

The waking world is false like the dream world. 
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